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PREFACE 

The Gita is a great synthesis of Aryan spiri- 
tual culture and Sri Aurobindo’s luminous exposi- 
tion of it, as contained in his Essays on the Gita, 
sets out its inner significances in a way that 
brings them home to the modern mind. But as 
that book is voluminous and not easily acces- 
sible to all, I have prepared this commentary 
summarising its substance with the permission 
of Sri Aurobindo. The notes have been entirely 
compiled from the Essays on the Gita and 
arranged under the slokas in the manner of the 
Sanskrit commentators. 


Sri Aurobindo Asram, 
Pondicherry, 

21st February, 1938. 


Anilbaran. 
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CONSPECTUS 


First Chapter — Kurukshetra 

Arjuna, the representative man of his age, 
is overcome with dejection and sorrow at the 
most critical moment^ of his life on the battle- 
field of Kurukshetra, and raises incidentally the 
whole question of human life and action ; the 
whole exposition of the Gita revolves and com- 
pletes its cycle round this original question of 
Arjuna. 

Second Chapter 

The answer of the Teacher proceeds upon 
two different lines: .T:y ; N 

I. (vv. 1-38) The Creed of the Aryan Fighter 
First, a brief reply founded upon the philo- 
sophic and moral conceptions of Vedanta and 
the social idea of duty and honour which formed 
the ethical basis of Aryan society. . 

II, (vv. 39-72) The Yoga of the Intelligent Will 
Another reply founded;l”QOffa, ; jin^?b' intimate 

knowledge, opening into deeper truths of our 
being, which is the real starting point of the 
teaching of the Gita. The Gita lays the first 
foundation by Subtly unifying Sankhya, Yoga and 

Third Chapter 

L (vv. 1-26) Works and Sacrifice 

Arjuna, the pragmatic man, is perplexed by 
metaphysical thought and asks for a simple rule 
of action. The Gita begins to develop more 
clearly its positive and imperative doctrine of 
works,— of works done as a sacrifice to the 
Divine, AyT;.; ■ ; C T CC.’ 

II. (vv. 27-43) The Determinism of Nature 

:■ -C C;’ Arjuna is told that he must act always by 

the law of his nature. " All existences follow 
their nature and what shall coercing it avail?" 





Fourth Chapter 

I. (w. 1-15) The Possibility and Purpose of Ai\i- 

larhood • 

The divine Teacher, the Avatar, gives his 
own example, his own standard to Arjuna. In 
• India the belief in the reality of the Avatar, 
the descent into form, the revelation of the 
Godhead in humanity, has grown up and per- 
sisted as a logical outcome of thb Vedantic view 
of life and taken firm root in the consciousness 
of the race. 

II. (vv. 16-23) The Divine Worker 

Equality, impersonality, peace, joy and free- 
dom— these are the signs which distinguish a 
divine worker ; they are all profoundly subjective 
and do not depend on so outward a thing as 
doing or not doing works. 

III. (vv. 24-42) The Significance of Sacrifice 
The Gita brings out the inner meaning of 

the Vedic sacrifice, interpreting the secret sym- 
bolism of the ancient Vedic mystics. 

Fifth Chapter— 'Renunciation and Yoga of Works 

DrTT'TThe Gita, after speaking of the perfect equa- 
lity of the Brahman-knower who has risen into 
the Brahman-consciousness, develops in the last 
nine verses of this chapter its idea of Brahmayoga 
and of Nirvana in the Brahman. 

Sixth Chapter — Nirvana and Works in the World 
This chapter is a full development of the 
idea of the closing verses of the fifth, — that shows 
the importance which the Gita attaches to them. 
Seventh Chapter tVnt c v , 

The seventh to the twelfth chapters lay down 
a large metaphysical statement of the nature of 
the Divine Being and on that foundation closely 
relate and synthetise knowledge and devotion, just 
as the first part of the Gita related and synthetised' 
works and knowledge; in giving the primary basis 
of its teachings. 






L (vv. 1-14) The Two Natures 

The Gita makes the distinction between the 
two Natures, the phenomena! and the spiritual 
Here is the first new metaphysical idea of .the' . 

Gita which helps it to "Start from the notions 
■ of the Sankhya philosophy and. yet exceed them - T 
and give to their terms a Vedantic significance. 104 — 111 
. II. (vv. 15-30) The- % Synthesis of Devotion and 
-Vi Knowledge = - / 

The Gita is not a treatise of metaphysical • 

■ philosophy. It seeks the/ highest truth for the 
highest practical utility. Thus it turns the philo- ■ pT 
sophic truth' given in the opening section of 
this chapter into a first starting point for the 
, unification of works, knowledge and devotion. 112—118 
EIGHTH 1 Chapter — The Supreme Divine 

We have here the first description of the 
Supreme Purusha, — the Godhead who is even 
more and greater than the Immutable and to 
whom the Gita gives subsequently (as in the 
fifteenth chapter) the name of Purushottama . The 
language here is taken bodily from the Upani- 
shads. p") ‘ 119—127 

Ninth Chapter— Works, Devotion and Knowledge 

What the Gita now proceeds to say is ■ the 
most' secret thing of all It is the knowledge of 
the whole Godhead which the Master of his TEnTT 
being has promised to Arjuna (vii 1),. To direct 
the whole self Godwards in an entire union is 
the way to rise out - of a mundane into a divine 'W: 
existence . 128—140 

Tenth Chapter 

:(vv- 1— 11) The Supreme Word of the Gita 
The, divine Avatar declares, in a brief reitera- 
tion of the upshot of all that he has been saying, 

■that' this ' and no ■ ' other is his supreme word. ; 141—145 

th'll; (vv. ' 12— 42)' God in Power of Becoming . ' - • 

V’Thi?. section enumerates examples 'of’ Vibhutis ; 
or forms in which the Divine manifests its power 
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Pages 

in the world. It leads up to the vision of the 
World-Purusha in the next chapter, 146 -1 53 

Eleventh Chapter 

The Vision of the World-Spirit 

I. (vv. 1 — 34) Time the Destroyer 154 — 162 

II, (w, 35 — 55) The Double Aspect 

The Time figure of the Godhead is now 
revealed and from the million - mouths of that 
figure issues the command for the appointed ac- 
tion to the liberated Vibhuti. This vision of the 
universal Purusha is one of the most powerfully 
poetic passages in the Gita, 163—169 

Twelfth Chapter— The Way and the Bhakta 

In the eleventh chapter the original object of 
the teaching has been achieved and brought up to 
a certain completeness. What remains still to be 
said turns upon the difference between the current 
Vedantic view of spiritual liberation and the 
larger comprehensive freedom which the teaching 
of the Gita opens to the spirit. The twelfth 
chapter leads up to this remaining knowledge and 
the last six that follow develop it to a grand final 
conclusion. 170—176 

Thirteenth Chapter— The Field and its Knower 

The distinctions between Purusha and Prak- 
riti, Soul and Nature, rapidly drawn in this 
chapter in the terms of the Sankhya Philosophy, 
are the basis on which the Gita rests its whole 
idea of the liberated being made one in the 
conscious law of its existence with the Divine. 177 — 187 
Fourteenth Chapter— A hove the. Gums 

The Gita now proceeds to work out its ideas 
of the action of the gunas, of the ascension 
beyond the gunas and of the culmination of 
desireless works in knowledge where knowledge 
coalesces with bhakti, — knowledge, works and 
t loye made one, — and it rises thence ..to its ; great; : : ; ;- ; : 

finale, the supreme secret of self-surrender to the 
hhh toaster ,of Existence. eh; lT "■ : V.v v h: : J88—-197 / 



liiliiaiiiiai 


Pages 

Fifteenth Chapter — The Three Parashas 

The entire doctrine of the Gita converges, 
on all its lines and through all the flexibility of 
its turns, towards one central thought— the idea 
of a triple consciousness, three and yet one, 
present in the whole scale of existence. All that • 

is now brought together into one focus of group- 
ing vision. 

This chapter open? with a description of cos- 
mic existence in the Vedantic image of the 
aswatiha tree. 198—205 

Sixteenth Chapter.- -Deva and Asura 

The Gita now proceeds to give the psycho- : ;|y;G 
logical discipline by which our human and earthly 
nature can be transmuted. But first it prefaces 
the consideration of this enlightening movement 
by a distinction between two kinds of being, the 
Deva and the Asura. 206 - 213 

Seventeenth Chapter — The Gunas, Faith and 

\ Vi , ; Works GyTsH-CG/yy 

The Gita next gives an analysis of action in 
the light of the fundamental idea of tKe three 
gunas and the transcendence of them by a self- 
exceeding culmination of the highest sattwic dis- 
cipline. / In this chapter it lays special stress on 
Faith, shraddha , the will to believe and to be, : 
know, live and enact the Truth as the principal 
factor. 214—223 

Eighteenth Chapte r 

1 {vv. 1-39) The Gunas , Mind and Works ' . 

The Gita enters into a summary psycholo- r)( v 9 
gical analysis of the mental powers before it 
proceeds to its great finale, the highest secret 
which is that of a spiritual exceeding of all 
dharmas. _ 224 — 235 

II. (w. 40-48) Swabhava and Svsadharma . 

In this section the Gita deals with an inci- 
dental question of great importance— the ancient 
- social idea of chaturvarrkya, : (wb|cK was a very 
different thing from the present day caste system.236— 241- ; : 





I'll (w. 49-56) Towards the Supreme Secret 
In this section the Gita re-states the body of 
its ieie?sag^;..; : h t t ) A 

IV. (vv. 57-78) The Supreme Secret 

The essence of the teaching and the Yoga 
has thus been given to the disciple and the 
divine Teacher now proceeds to apply it to his 
action. Attached to a crucial, example, spoken 
to the protagonist of Kurukshetra, the words bear 
a much wider, significance and are a universal 
rule for all who are ready to ascend above the 
ordinary mentality and to live and act in the 
highest spiritual consciousness. A 
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INTRODUCTION 


It may be useful in approaching an ancient Scripture, 
such as the Veda, Upanishads or Gita to indicate predselj* 
the spirit in which we approach it and what exactly we 
think we may derive from it that is of value to humanity 
and its future. First of dfll, there is undoubtedly a Truth 
one and eternal* which we are seeking, from which all other 
truth derives, by the light of which all other truth finds 
its right place, explanation and relation to the scheme of 
knowledge; But precisely for that reason it cannot be shut 
up in a single trenchant formula, it is not likely to be 
found in its entirety or in all its bearings in any single 
philosophy or scripture or uttered altogether and for ever 
by any one teacher, thinker, prophet or Avatar. Nor has 
it been wholly found by us if our view of it necessitates 
the intolerant exclusion of the truth underlying other systems ; 
for when we reject passionately, we mean simply that we 
cannot appreciate and explain. Secondly, this Truth, though 
it is one and eternal, expresses itself in Time and through 
the mind of man; therefore every Scripture must necessarily 
contain two elements, one temporary, perishable,* belonging 
to the ideas of the period and country in which it was produ- 
ced, the other eternal and imperishable' and applicable in all 
ages and countries. Moreover, in the statement of the Truth' 
the actual form given to it, the system and arrangement, 
the metaphysical and intellectual mould, the precise expression 
used must be largely subject to the mutations of Time and 
cease to have the same force ; for the human intellect modifies 
itself always; continually dividing and putting together it is 
obliged to shift its divisions continually, and to re-arrange ■ 
its: synthesis ; it is always leaving old expression and Symbol : 
for new or, if it uses the old, it so changes its connotation 
or at least its exact content and association that we can never 
be quite sure of understanding an ancient book of this kind 
precisely in the sense and spirit it bore to its contempo- 
raries, What is of entirely permanent value is that which 
besides being universal has been experienced, lived and seen 
with a higher than the intellectual vision;' , , ; 
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We hold it therefore of small importance to extract from 
the Gita its exact metaphysical connotation as it was under- 
stood by the men of the time' 1 — even if that were accurately 
possible. That it is not possible, is shown by the divergence 
of the original commentaries which have been and are still 
being written upon it; for they all agree in each disagreeing 
^vith all the others, each finds in the Gita its own system 
of metaphysics and trend of religious thought. Nor will even 
the most painstaking and disinterested scholarship and the 
most luminous theories of the -historical development of 
Indian philosophy save us from inevitable error. But what 
we can do with profit is to seek in the Gita for the actual 
living truths it contains, apart from their metaphysical form, 
to extract from it what can help us or the world at large 
and to put it in the most natural and vital form and ex- 
pression we can find that will be suitable to the mentality 
and helpful to the spiritual needs of our present-day 
humanity. No doubt in this attempt we may mix a good 
deal of error bom of our own individuality and of the ideas 
in which we live, as did greater men before us, but if we 
steep ourselves in the spirit of this great Scripture and, 
above all, if we have tried to live in that spirit, we may be 
sure of finding „in it as much real truth as we are capable 
of receiving as well as the spiritual influence and actual 
help that, personally, we were intended to derive from it. 
And that is after all what Scriptures were written to give ; 
the rest is academical disputation or theological dogma. 
Only those Scriptures, religions, philosophies which can be 
thus constantly renewed, relived, their stuff of permanent 
truth constantly reshaped and developed in the inner thought 
and spiritual experience of a developing humanity, continue 
to be of living importance to mankind.' The rest remain 
as monuments of the past, but have no actual force or 
vital impulse for the future. 

The thought of the Gita is not pure Monism" although 
it sees in one unchanging, pure, eternal Self the foundation 
of all cosmic existence, nor Mayavada’ although it speaks of 
the Maya of the three modes of Prakriti omnipresent in the: : 
created world; nor is it qualified Monism although it places 
in the One his eternal supreme Prakriti manifested in the 
form oT the Jiva and 'lays' "most; stress' bn ; ',dwellingqih:fL God : ; 
rather than dissolution as the supreme state of spiritual 
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consciousness; nor is it Sankhya although it explains the created 
world by the double principle of Purusha and Prakriti; nor 
is it Vaishnava Theism although it presents to us Krishna, 
who is the Avatar of Vishnu according to the Puranas, as the 
supreme Deity and allows no essential difference nor any 
actual superiority of the status of the indefinable relation- 
less Brahman over that of this Lord of being's who is the’ 
Master of .the universe and the Friend of all creatures. 
Like the earlier spiritual^ synthesis of the Upanishads this 
later synthesis at once spiritual and intellectual avoids natu- 
rally every such rigid determination as -would injure its 
universal comprehensiveness’. Its aim is precisely the opposite 
to that of the polemist commentators who found this 
Scripture established as one of the three highest Vedantic 
authorities and attempted to turn it into a weapon of offence 
and defence against other schools and systems. The Gita is 
not a weapon for dialectical warfare; it is a gate opening on 
the Vv r hole world of spiritual truth and experience and the 
view it gives us embraces all the provinces of that supreme 
region. It maps out, but it does not cut up or build walls 
or hedges to confine our vision. 

There have been other syntheses in the long history 
of Indian thought. We start with the Vedic synthesis 
of the psychological being of man in its highest flights and 
widest rangings of divine knowledge, power, joy, life and 
glory with the cosmic existence of the gods, pursued behind 
the symbols of the material universe into those superior 
planes which are hidden from the physical sense and the 
material mentality. The crown of this synthesis was in the 
experience of the Vedic Rishis something divine, transcendent 
and blissful in whose unity the increasing soul of man and 
the eternal divine fulness of the cosmic godheads meet 
perfectly and fulfil themselves. The Upanishads take up this 
crowning experience of the earlier seers and make it their 
starting-point for a high and profound synthesis of spiritual 
knowledge ; they draw together into a. great harmony all 
that had . been seen and experienced by the inspired and 
liberated knowers of the Eternal ■ throughout a great and 
fruitful period of spiritual seeking. The Gita starts from 
vthiSs;.:Vedahtic:.'synthesisv;;aridl : mpbh. : Ih^ basis of its essential ’ 
ideas builds another harmony of the three great means and 
powers, Love, Knowledge and Works, through which the 
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soul of man can directly approach and cast itself into the 
Eternal. There is yet another, the Tantric 1 , which though 
less subtle and spiritually profound, is even more bold and 
forceful than the synthesis of the Gita, — for it seizes even 
upon the obstacles to the spiritual life and compels them to 
become the means for a richer spiritual conquest and enables 
•us to embrace the whole of Life in our divine scope as the 
Lila 2 of the Divine; and in some directions it is more imme- 
diately rich and fruitful, for it brings forward into the fore- 
ground along with divine knowleSge, divine works and an 
enriched devotion of divine Love, the secrets also of the 
Hatha and Raja Yogas, the use of the body and of mental 
askesis for the opening up of the divine life on all its 
planes, to which the Gita gives only a passing and perfunctory 
attention. Moreover it grasps at that idea of the divine per- 
fectibility of man, possessed by the Vedic Rishis but thrown 
into the background by the intermediate ages, which is 
destined to fill so large a place in any future synthesis of 
human thought, experience and aspiration. 

We of the coming day stand at the head of a new age 
of development which must lead to such a new and larger 
synthesis. We are not called upon to be orthodox Vedanrins 







breaking out again from behind the veil All this points to a 
new, a very rich, a very vast synthesis; a fresh and widely 
embracing harmonisation of our gains is both an intellectual 
and a spiritual ' necessity of the future. But just as the past 
syntheses have taken those which preceded them for their 
starting-point, so also must that of the future, to be on firm 
ground, proceed from what the great bodies of realised 
.spiritual thought and experience in the past have given. 
Among them the Gita takes a most important place. , 

Our object, then, in studying the Gita will not be a 
scholastic or academical scrutiny of its thought, nor to place 
its philosophy in the history of metaphysical speculation, nor 
shall we deal with it in the manner of the analytical 
dialectician. We approach it for . help and light and our aim 
must be to distinguish its essential and living message, that 
in. it on which humanity has to seize for its perfection and 
its highest spiritual welfare. 
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First Chapter 
KURUKSHETRA 
fTOl^RI 
^%=rr sgjrgtri i 

jtto^ts mm w 1 11 

1. Dhritarashtra 1 sai3 : — On the field of Kurukshetra, the 
field of the working out of the Dharma 2 , gathered together, 
eager for battle, what did they, O Sanjaya, my people and the 
Pandavas ? 


**The peculiarity of the Gita among the great religious books of the world 
is that it does not stand apart as a work by itself,* the fruit of the spiritual life 
of a creative personality like Christ, Mohammed or Buddha or of an epoch of 
pure spiritual searching like the Veda and Upanishads, but is given as an 
episode in an epic history of nations and their wars and men and their deeds 
and arises out of a critical moment in the soul of one of its leading personages 
face to face with the crowning action of his life, a work terrible, violent and 
sanguinary, at the point when he must either recoil from it altogether or 
carry it through to its inexorable completion. The teaching of the Gita 
must therefore be regarded not merely in the light of a general spiritual 
philosophy or ethical doctrine, but as bearing upon a practical crisis in the 
application of ethics and spirituality to human life. 

9 We might symbolically translate the phrase as the field of human 
action which is the field of the evolving Dharma, The Gita takes for its 
frame such a period of transition and crisis as humanity periodically 
experiences in its history, in which great forces clash together for a huge 
destruction and reconstruction, intellectual, social, moral, religious, political, 
and these in the actual psychological and social stage of human evolution 
culminate usually through a violent physical convulsion of strife, war or 
revolution. The Gifca proceeds from, the acceptance of the necessity, in 
Nature, for such vehement crises .and it accepts not only the moral aspect, 
the struggle, between righteousness and unrighteousness, between the. self-; 
:affirming .law of Good and the forces that oppose its progression, hut, also 
the , physical aspect, the ' actual armed war or other vehement ’ physical ‘ strife 
between the human beings who represent the antagonistic 'powers. ' A’ day 
; ,may come'/ must surely come, we will say, when humanity will: be ready spiri- 
tually, morally, socially for the reign of universal peace; 'meanwhile : the 
aspect, of battle; and the: nature and 'function of man as.’ a "fighter -have" to he. 
; accepted; and- accounted' ''for 1 by. any practical philosophy and religion. 
*:jhe/G^ and not only as it may be. in’.ao.me : distant 

; future, , puts; : the 7 question , ; how ; ;■ this ' aspect and :: ' function : of life, which' Is,; 
really an aspect and function of human activity in general, can be harmonised 

, he , . ' h humd; c by 







iw § I 

2. Sanjaya said -.—Then the prince Duryodhana, having 
seen the army of the Pandavas arrayed in battle order, ap- 
proached his teacher and spoke these words:— 

ssjst m sffrrarr 11 \ it 

3. “Behold this mighty host of the sons of Pandin O 

Acharya, arrayed by the son of Drupada, thy intelligent 
disciple. ' V : i 

m ^cr wgznm ¥forr#rswr 5^ 1 ' , 

fqrnssar |*Prsr jisto 11 *a n 

sfiwRc 1 

sw^frn 11 HU 

gs*nrwpsr f^PT f cT sfrfora: 1 

srfcrsr ^b^rnsr ^ *m hot: a ^ 11 ; i/ :; i 

4-6. Here in this mighty army are heroes and great 
bowmen who are equal in battle to Bhima and Arjuna; 
Yuyudhana, Virata and Drupada of the great car, Dhrishtaketu, 
Chekitana and the valiant prince of Kashi, Purujit and Kunti- 
bhdja, and Shaibya, foremost among men ; Yudbamanyu, the 
strong, and Uttamauja the victorious ; Subhadra’s son 
(Abhimanyu) and the sons of Draupadi ; all of them of great 
prowess. 

%mrk 3 i? crrf^rwt^r fefmfr 1 
■ ■ srpsra*T*wlNra 

7. On our side also know those who are the most 
'distinguished, O ' best of the twice-born, the leaders of my 
.army ; these I name to thee for thy special notice, 

' , M^F^ aST sprfer | . : '• .Hi' 

wwt ^ n <mi 

«p$ =sr w^t sresft&CT: 1 . ; 

^pnwsfs^orr*. is \ u 

8-9. Thyself and Bhishma and Kama and Kripa, the 
victorious in battle, Ashvatthama, Vikarna, and Saumadatti 
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also ; and many other heroes have renounced their life for my 
sake, they are all armed with diverse weapons and missiles 
and all well-skilled in war. 

10. Unlimited is this army of ours and it is marshalled^ 

by Bhishma, while the army of theirs is limited, and they 
depend on Bhirna. • rg: vgv -Thg : gV 

Wff 5T 1 

; . ' ^’sjrJisrrfip^Fg srasen ^rt ft ii U n 

11. : Therefore all ye standing in your respective divisions 
in the different fronts of the battle, guard Bhishma.” 

STST fWTC: 1 

Tkwm ^ s re r rew* is v< 11 

12. Cheering the heart of Duryodhana, the mighty 
grandsire (Bhishma), the .Ancient of the Kurus, resounding' 
the battlefield with a lion’s roar, blew his conch. 

: FJFTi ^rffTSSr \ y> 

: ' ; *=r l\ si 

13. Then conches and kettledrums, tabors and drums and 
horns, suddenly blared forth, and the clamour became tremen- 
dous. 


mmi *rr*^r^r f^ssrl $n$ srewg? n V* n 


14. * Then, seated in their great chariot, 1 yoked to -white 
horses, Madhava (Sri Krishna) and the son of Panda (Arjtina) 
Mew their divine conches. ■ '''W 


1 Arjuna is the fighter in the chariot with the divine Krishna as his 
charioteer; There is., a ' method : of ■ explaining 'The;: Githih’ which not only, this 
^episode. 'but, the whole Mahabharata."k; : allegory of ' the- ' inner 

:4ife:andv'liasi.;h : pthiilg i to do with our outward humam and action, but only- 
■; wA'ithevhatrtles ■ of theispul and the phweti'That-strive within, us ior posses-': : 

That;.. is:. : a view which; the general' character and: the ■.actual. language ; 
of the epic does not justify and, if pressed, would turn the straightforward 
; ;;philpsophical language; of ;the Gita into-;. a. constant, laborious ; ; and : somewhat.'., 
gpuerile^mysthication-; " The; language 1 ;.o| the; Vedaiand 'part. ' Mi least' of; the 
■Tufknas ; \:.is plainly ; SymbbMci full of: figures. 'and concrete.' representations Of) 
: behind; ■■the veil; but '"the. Gita is written m iplaiii' terms : .aiid.. 

3 


■ ■ 

I 


I 


i 




' . ■ jtsetsNt sftwfwf ii V \ 

sTSTs^rf^nq- Km SftfSfc I 

frf^: ?n^rsj ^gtwfSTf 5 TOl ll ^ ii 

15-16. Hrishikesha (Krishna) blew his Panchajanya and 
Ohananjaya (Arjuna) his Devadatta (god-given); Vrikodara of 
terrific deeds blew his mighty conch, Paundra; the King 
Yudhishthira, the son of Kunti, blew Anantavijaya ; Nakula 
and Sahadeva, Sughosha and Manipushpaka. 

(Yudhishthira, Vrikodara, Nakula and Sahadeva are the 
four brothers of Arjuna.) 

=sr w&mt i 

^psprr 11 ll 

3^ Srk^TTSJ ^51? I 

^flsT^r mxmgi n u n 

17-18. And Kashya, of the great bow, and Shikhandi, of 
the great chariot, Dhrishtadyumna and Virata and Satyaki, 
the unconquered, Drupada, and the sons of Draupadi, O Lord 
of earth, and Saubhadra, the mighty-armed, on all sides their 
several conches* blew. 

professes to solve the great ethical and spiritual difficulties which the life of 
man raises, and it will not do to go behind this plain language and thought 
and wrest them to the service of our fancy," But there is this much of truth hi 
the view, that the setting of the doctrine though not symbolical, is certainly 
typical, as indeed the setting of such a discourse as the Gita must neces- 
sarily be if it is to have any relation at all with that which it frames. 

♦ There are indeed three things in the Gita which are spiritually signifi- 
cant, almost symbolic, typical of the profoundest relations and problems of the 
spiritual life and. of human existence at its roots ; they are the divine, per- 
sonality of the Teacher,, his characteristic relations with his disciple and the 
;; occasion of his teaching/ The teacher -'is; God himself .'descended, into humanity ; 
,; the" disciple 'isbthe first, as, ;we might -say' an modem language, 1 ' 'the ■ 'represent 
itative. man ' of his age, closest friend ‘and: chosen .instrument of.; the: Avatar, 

1 his protagonist in an immense work and struggle the secret purpose of which 
is unknown to the actors in it, known only to the incarnate Godhead who 
guides it all from behind the veil of his unfathomable mind of Knowledge; : 
^./thefoccasion is the .violent' crisis":, of that: work v and atraggle: at : pferrh pfeept 
when the anguish and moral difficulty and blind violence of its appa ent 
movements forces itself with he shock of a visible rev lat on on the mind 
of -its representative man and raises the whole question of the meaning of 
i':Gpdj;ih,'.''the .§ world . and; , the;; goal band' 'driftlhhtll: -seishc 
conduct. , . .. . • ' ' ’ ■ ; b/n' : 


,n , h i', , - . , ^ >j i 
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$r sfrwt %iT§rfsmr 

ff ms $flreff Irar gs^t ^gfl n prac n it ii 

.19. That tumultuous uproar resounding through earth 
and sky tore the hearts of the sons of Dhritarashtra. 

mi ^r^sr: i 

srf# wmt w a<> a - 

rfTO off M^RT i 

20. Then, beholding the sons of Dhritarashtra standing 
in battle order, and the flight of missiles having begun, 1 the 
son of Pandu (Arjuna), whose emblem is an ape, took up his 
bow and spoke this word to Hrishikesha, O Lord of earth: 

^srrsr i 

m wh is '<l it 

she n 'a si 

^^TJmTRq^si: sr i 

'%T%Wgm l|%§t W^fei ii ^ i! 

21-23. Arjuna 2 said : O Adhyuta (the faultless, the 
immovable), stay my chariot between, the ,two armies, ; so 
that I may view these myriads standing, longing for battle, 

1 •“The symbolic companionship of Arjuna and Krishna, the human and 
the divine soul, is expressed elsewhere in Indian thought, in the heavenward 
journey of Indra and Kutsa seated in one chariot, in the figure of the two 
birds upon one tree in the Upanishad, in the twin figures of Kara and 
Narayana, the seers who do tapasya together for the knowledge. But in all 
three it is the idea of the divine knowledge in which, as the Gita says, 
all action culminates that is in view ; *here it is instead the action which 
leads to that knowledge and in which the divine Knower figures himself. 
Arjuna and Krishna, this human and this divine, stand together not as seers . 
in the peaceful hermitage c -f meditation, but as ■ fighter and holder of the 
reins' in the clamorous' field, in the midst of the hurtling shafts, in the 
chariot of battle. The Teacher of the Gita is therefore not only the God. 
m man who "unveils- himself in the word of -knowledge, 'butt the God in "man: 
who moves our whole world of action, by and for whom all our humanity 
; 'exists- and, tStamggles, and labours, ' towards.- wh:om v all human life' travels' 1 '' and," 
progresses. He is the secret Master of works and sacrifice and the friend 
of the human peoples. 

;' 'I '■'/ A® ; ,;THe. LGit a; - ‘smarts : : from , action ; and i Ai:juna ; is-: .the /.man'' oh .action -, and', mot':". :: 
■jii / 'knowledge. I' It- Ts''/:fj^pipal' ,b£; the' 1 pragmatic man that’ . it'l'is,, 

;;8eh$ationsf& ; the ; meaning, ‘of his action, ;''He;-has 'asked, 

/.'rfeefid'/ mnd 'pchatfoteef -• to' -place - him between f tie 'iwb larraies,:' ■, not;, 


Ml -SI 





. ....... 


whom I have to meet in this holiday of tight, and look 
upon those who have come here to champion the cause of 
the evil-minded son of Dhritarashtra. 

OT? 1 

nsrgart s*ffcssft ^ mm i 

wvrqrsrr 11 \h ti 

&m. 'n4'<n&n* h ^ it 

24-25. Sanjaya said: Thus addressed by Gudakesha (one 
that has overcome sleep, Arjuna), Hrishikesha, O Bharata, 
having stayed that best of chariots between the two armies, 
in front of Bhishma, Drona and all the princes of earth, 
said : “ O Partha, behold these Kurus gathered together.” 

Tmm ftarot: ra: i 

iRkwnd 5 * 11 11 

26. Then saw Partha standing upon opposite sides, 
uncles and grandsires, teachers, mother’s brothers, cousins, 
sons and grandsons, comrades, fathers-in-law, benefactors. 

ST SRPR, I 

|TO TOTSsklT 11 R\S 1 ! 

27. Seeing all these kinsmen thus standing arrayed, 

Kaunteya, invaded by great pity, uttered this in sadness and 
dejection: . . -'v 


pipfotinder idea,, but with the "proud intention, of, : yiewing '■ahd’ibohixigdn ; -.:t:he ■■ 
face’ these myriads of the champions of unrighteousness whom he has to meet 
. a,h : dkCon<|uex and .stay'd*' .in • this ■ holiday ; of i fight ,v so thatthd plglit may ' prevail. 
It is as he gases that the revelation of the. meaning of a civil and domestic 
'•:wat comes home to him;'a.war' in npi'. oiiiis?;..; 'iixen . of '■the; saine traced 

the, same nation, the same clan, but those of the same family and household 
;etahd; 'upon opposite sides. | All; whom ■ the "social ■ man 'holds \ most ' ■ dejar ■ ;; and . 
■saeracb he must meet, '-as (enemies and .slay, 1 "all '"these' social ties: have tote' cut', 
asunder- by the sword. It is not that he did not know these , things .before, 
but- he has never realised it all; obsessed by his claims and wrongs ‘and by; 
the principles of his life, the struggle for the right, the duty of the Kshatriya 
to protect justice and the law and fight and beat down injustice and kwlcs* 
violence, he has neither thought out deeply nor felt if: in his heart and is 
the core of his life. And now it is shown to his vision by the divine 
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' ^St^TSTi . :■■’;■ 

*§*r sra* n?# I 

srteffer m mmfk 5# =sr *?fegwf?r si r<j ii 
^ri^r & zm&st srrclr 1 
*n^l% ## 11 v. it 

28-29. Arjuna said: Seeing these my own people, 
O Krishna, arrayed for Jbattle, my limbs collapse 1 and my 
mouth is parched, my body shakes and my hair stands 
on end; Gandiva (Arjuna’s bow) slips from my hand, and 
all my skin seems to be burning. 

?! =sr sr ^ it??; 1 

faffrarfo w tr^iTR ^nr#crr#r for* 11 n 

30. I am not able to stand and my mind seems to be 
whirling; also I see evil omens, O Keshava. 

57 =sr ^si^srtftr icsrr j ; b;'; 

-.,. ?! ffow ?r w ipnft sr 11 \l is 

31. Nor do I see any good in slaying my own 
people in battle; O Krishna, I desire not victory, nor 
kingdom, nor pleasures. 

f% sff 5 HT 1 

?rt wit: ^srrift «r 11 ^ 11 a) ; ; 

cT fifSSfffocfr it SFTOrem SRTfff ST 1 
srrwff: fte: pTwk fforair: 11 \\ 11 
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m^Xi »tWtj wf^rerar i 

*mm s^gfirsgrfir simsfir *rg^ n \% » 

,3lftr %rff! 'i% 5 WsOf.d i 

^T?r ^TT^CTfra'J CT sftlcfi ^rsRif^ u H 

32-35. What is kingdom to us, O Govinda, what enjoy- 
ment, what even life ? Those for whose sake we desire kingdom, 
enjoyments and pleasures, they stand here in battle, abandoning 
life and riches— teachers, fathers, scats, as well as grandsires, 
mother’s brothers, fathers-in-law, grandsons, brothers-in-law, and 
other kith and kin; these I would not consent to slay, though 
myself slain, O Madhusudana, even for the kingdom of the 
three worlds; how then for earth? What pleasures can be 
ours after killing the sons of Dhritaraslitra, O Janardana? 

aurora? Irar > 

fe iwr mm jttsrt ii ii 

36. Sin 1 will take hold of us in slaying them, though 
they are the aggressors. So it is not fit that we kill the 
sons of Dhritarashtra, our kinsmen; indeed how may we be 
happy, O Madhava, killing our own people? . .. ' . 

ftw fersfrl ^ n si 

37-38. Although these, with a consciousness clouded with 
greed, see no guilt in the destruction of the family, no cfime 
in hostility to friends, why should not we have; the wisdonnto 
draw back from such a sin, O Janardana, who see the evil in 
the destruction of the family ? 

r The whole thing is a dreadful sin, — for now the moral sense awaaens 
to justify the revolt of the sensations and the emotions. It is a sin, there 

is no right nor justice in .mutual slaughter ; especially are those who are to 

be slain the natural objects, of reverence and of love, those without jwhom: 
■ oiie would not care to live, and to violate these sacred feelings Van be no 
C : 'iyit£tie, can be nothing but a heinous crime. Granted that the offejite, . tlje 
a gg ession, the first sin, the crimes of greed and selfish passion which have 
brought things to such a pass came from the other side ; yet armed resistance 
to wrong under such circumstances would be itself a sin and crime worse 
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irssrafj ^rsrrcmr: i 
**fc W® ^J7wfjffer?5rr ii ^ it 

39. In the annihilation of the family the eternal tradi- 
tions of the family are destroyed; in the collapse of tradi- 
tions, lawlessness overcomes the whole family. 

u^wf^r g^sfercr: i gg? 

*sft5 isrn errsSk smilr n %<> ti ' 

40. Owing to predominance of lawlessness, O Krishna, 
the women of the family become corrupt; women corrupted, 
Q Varshneya, the confusion of the Varnas 1 arises. 

?rf€t sresnthr irsuRf ^ \ 

’rarfor fosrct mm ^fWr^f^rr: n mk ii 

41. This confusion leads to hell the ruiners of the 

family, and the family; for their ancestors fall, deprived of 
pinda (rice offering) and libations. : 

„ STtlgts f^STRr ! 'M$ 

; srTfcnwfs w br it 

42. By these misdeeds of the ruiners of the f amil y 
leading to the confusion of the orders, the, eternal laws of 
the race and moral law of the family are destroyed. 

scsrer^anftjri w&ztm i . ,, 

*F3cnSF5^^JT II m II 

43. And men whose family morals are corrupted, O 
Janardana, live for ever in hell, Thus have w.e heard. 

srrt war mctni* i 

ii «« ii 

44. Alas! we were engaged in committing a great sin, 
we who were endeavouring to kill our own people through 
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45 It is more for my welfare that the sons 01 umita- 
rashtra armed should slay me unarmed and unresisting. Cl 
will not fight.) 

srapragrai 

is %%. is 

46 Sanjaya said: Having thus spoken on the battlefield 
Arjuna sank down on the seat of the chariot, casting down 
the divine bow and the inexhaustible quiver (given to him by 

t^-r *W tTpmpndnua hour), his spirit overwhelmed 


the gods for that tremendous hour), his spirit 
with sorrow 1 . _ 

' i‘ Although Arjuna is himself concerned only with his own situation, 
his inner struggle and the law of action he must follow, yet the particular 
question he raises, in the manner in which he raises it does realty bring up 
the whole question of human life and action, what the world is and why it is 


the whole question of human life and action, what the world is and why it is 
and how possibly, it being what it is, life here in the world can be reconciled 
with life in the spirit. And all this deep and; difficult matter the leather 
insists on resolving as the very foundation of his command to an action 
which must proceed from a new poise of being and by the light of a liberating 
knowledge. But what, then, is it that makes the difficulty for the man who 
has to take the world as it is and act in it and yet would live,, within, the 
spiritual life ? What is this aspect o! existence which appals his awakened 
mind and brings about what the title of the first chapter of the Gita calls 
significantly the Yoga of the dejection of Arjuna, the dejection and discourage- 
ment felt by the human being when he is forced to face the spectacle of the. 
universe as it really is with the veil of the ethical illusion, the illusion oi 
self-righteousness tom from his eyes, before a higher reconciliation with 
himself is effected? It is that aspect which is figured outwardly m the 
carnage and massacre of Kurukshetra and spiritually by the vision of the 
Lord of all things as Time arising to devour and destroy the creatures whom 
it has made. The outward aspect is that of world-existence and; hianan 
V:dki§beSce proceeding by struggle and siaughter ; the inward aspect is that of 
universal Being fulfilling himself in a vast creation and a vast destruction. 



Second Chapter / 

I. THE CREED OF THE ARYAN FIGHTER 

' ' ^FT^F I 

# ?raT i 

wwgsFsr ii i it 

!• Sanjaya said: To him thus by pity 1 invaded, his 
. 1 and distressed with tears 2 , his heart overcome by de 
sion and discouragement, Madhusudana spoke these word 

^frntpRi : 

3f?n%sir^?iafrW^ciTi? n rh 

2. The Blessed Lord said 


. . Wliencs ’ 3 has come to thee 

this dejection, this stain and darkness of the soul in the hour 
of difficulty and peril, O Arjuna ? This is not the way cherished 
by the Aryan man; this mood came not from heaven nor can 
it lead to heaven, and o n earth it is the forfeiting of glory, 

‘ This pity of Arjuna is quite different from the god-like compassion 
mentioned later on m the Gita, which observes with ah eye of love and 
wisdom ana calm strength the battle and the struggle, the strength aji^i 
weakness of man his virtues and sins, his joy and suffering, and enters into 
it all to help and to neal. Arjuna’s pity is a form of self-indulgence; it is 
the physical shrining of the nerves from the act of slaughter, the egoistic 
emotional shrinking of the heart from the destruction of the Dhrtarash- 

tnans because they are "one’s own people” and without them life will 
he empty, ; py / ' ■ 1 ' ^ WUi 

, 9 Invaded by r the ^-indulgent pity Arjuna has lapsed into unheroic 

Teacher S ^ dlaWS a 5£ior ‘“- 7 worded rebuke from the divine 

^ This question points to the real nature of Arjuna’s deviation from 
his heroic qualities. The Gita is not a mere gospel of war and heroic 
action, a Nietzschean creed of power and high-browed strength which holds 
pity to be a weakness. There is a divine compassion which descends to us 
frotn on high and for the man whose nature does not possess it, is not cast ' 
in its mould to pretend to be the superman is a folly and an insolence, for 
T 15 txlc stl P crman who most manifests the highest nature of the 

■ ■- ‘ in jaur.anity. E a , such is not the compassion which actuates 

,J - a " n >- «°n of his work and mission. That is not compassion 
, f 1 !m POrence Ill!I of 0 v.vvk seif-pity, a recoil from the mental suffering 
wmen his act must entail on himself, and of all things self-pity is among 
ril ’ *" J St ig : >hl * arx un~Aryr n of i ioc.d$. 





4 . Arjuna said: How, O Madhusudana, shall I strike 
Bhishma and Drona with weapons in battle, they who are 
worthy of worship, O Slayer of foes ? 

fl smisrPFH. : , , ■ ; ; ’ . 

i :' v V ; wAn 

SI H il 

5 . Better in this world to live even on alms than to slay 
these high-souled Gurus. Slaying these Gurus, I should taste 
of blood-staineS enjoyments even in this world . 

%cT%r; w>wm\ ' . ; , ■; ■ , . ' ' v v- • 

■ i an%«r ^rr , . ' 

: ■ srg^ sinkm* is % ii 

6. Nor do I know which for us is better, that we 
conquer them or they conquer us,- — before us stand the 
Dhritarashtrians whom having slain we should not care to lire. 


1 Arjuna’s pity is a weakness of the mind and senses —a wc'Aw* / s 
■which may well be" beneficial /to, merifOfiia; lower ■ grade of f development,: who, 
:have' ’ to he weak ; ■ because' : ; otherwise ■; they , 'will ' be hard 1 arid ; .cr riel, . But ,; this" 
■way", is mot tor the. developed, Aryan' man who fc&s tb; grow.- hot '■ by ; weaknessv 
ibabibyieri ascension from- ..strength to/- .strength.' Not tills 'was'iittmghiri 
;so;n:;of Pritha, not . thus should, the ■champion arid; '''chief : hope .0f,ri,hkightec)ris ; 
cause abandon it in the hour of crisis and peril or suffer the sudden 
amazement of his heart and senses, the clouding of his reason and the 
downfall of his will to betray him into the casting away of his divine 
weapons and the refusal of his God -given work 
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«rarar ' :' ■, : v. 

rrs% suwmR^fsr^iipK Si 

8. I see not what shall thrust from me the sorrow that 
dries up the senses, even if I should attain rich and unrivalled 
kingdom on earth or even the sovereignty of the gods. 


1 Arjuria is the man of action and not of knowledge, the fighter, never 
the seer or the thinker. In the Gita he tj^pifies the human soul of action 
brought face to face through that action in its highest and most violent 
crisis with the problem of human life and its apparent incompatibility with 
the spiritual state or even with a purely ethical ideal of perfection. The 
nature of the crisis which he undergoes is an all-embracing inner bankruptcy 
which he expresses when he says that his whole conscious being, not the 
thought alone but heart and vital desires and all, are utterly bewildered 
and can find nowhere the dharma , nowhere any valid law of action. That 
for the soul of action in the mental being is the worst possible crisis, 
failure and overthrow. For this alone he takes refuge as a disciple with 
Krishna; give me, he practically asks, that which I have lost, a true law, a 
clear rule of action, a path by "which I can again confidently walk. He does not 
ask for the secret of life or of the world, the meaning and purpose of it 
all, but for a dhanna. Yet it is precisely this secret for which he does not 
ask, or at least so much of the knowledge as is necessary to lead him into 
a higher life, to which, the divine Teacher intends to lead his disciple ; 
Tor,, he means him to- give up all dharmas except the one broad, and. vast rule ■ 

diving' consciously in- the Divine and acting from' that .Consciousness,;.-, Ty 
Dhc r na means literally that which one lays hold of and which holds 
things together, the law, the norm, the rule of nature, action and life. 

2 It is a mistake to interpret the Gita from the standpoint of the 
mentality of today and force it to teach us the disinterested performance 
of duty as the highest and all-sufficient law, For the whole point of the 
teaching, that from which it arises, that which compels the disciple to seek 
the feather, is an inextricable clash of the various related conceptions of 
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\ r ^rm \ 

im&n s«f&OT !F^ 5 ntm i 
si Shm ^ **& % >1 

mjaya said: Gudakesha, terror of his 
ten to Hrishikesha, and said to nun, 


while he strives against and refuses me — u. 

£ of his weakness and yet accepts subje ado > to ^ 
attempts still to justify his refusal on ethical and rational 
grounds, but merely cloaks by words oL appare u rn x nmny 
the revolt of his ignorant and unchasteneo emouun*. -i u- 
these claims of Arjuna’s egoistic being that Krishna sets out 
first" to destroy in order to make place for the higner law 
which shall transcend all egoistic motives of action.) 

sftsrwgsrrar i 

trfn^crr; n i\\\ 

11. The Blessed Lord said: Thou grievest for those that 
should not be grieved for, yet speakest words of wisuom. 
The enlightened man does not mourn either tor the -mug 
or for the dead. 

(The answer of the Teacher proceeds upon two different 
lines" first, a brief reply founded upon the highest ideas of 
the general Aryan culture in. which Arjuna has been edu- 
cated. secondly, another and larger founded o n a nunc 

duty ending in the” collapse of the whole useful intellects 1 nd moral 
edifice erected by the human mind. The Gita docs not teach the . ua;n- 
terested performance of duties but the following of the divine jc. 
^nrfnnment of all dbatmas sanvdharman , to take refuge in tne Supreme 
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SECOND CHAPTER 21 

in tim ate knowledge, opening into deeper truths of our being, 
which is the real starting point of the teaching ©f the Gita. 
This first answer relies on the philosophic and moral concep- 
tions of the Vedantic philosophy and the social idea of duty 
and honour which formed the ethical basis of Aryan Society). 

r? cmm cni ”‘f# i 

* 4hr «? Wfm'' wips II 

12. It is not true that at any time I was not, nor thou, 
nor these. kings of men; nor is it true that any of us shall 
ever cease to be hereafter. 

IfiNt sfe-w; arcr i 

cTVT ST II if 

13. As the soul passes physically through childhood and 
youth and age, so it passes on to the changing of the body. 
The, self-composed 1 man does not allow himself to be disturbed 
and blinded by this. 

srnsr si X® a 

14. The material touches, O son of Kunti, giving cold 
and heat, pleasure and pain, things transient which come and 
go, these learn to endure, O Bharata. 

,y ■ ^ ft 51 i 

nfft is ii 

1 15. The. man whom these do not trouble nor pain, O 
lion-hearted among men, the firm and wise who is equal in, 
pleasure and suffering, makes himself apt' for immortality. 2 ' 

V 1 The calm and wise mind, the dhira, the thinker looks beyond the 
apparent facts' of ' the life of the body, and senses tortile 'real fact of his 

■ being and rises beyond; the emotional, and physical desires of the ignorant 
nature to the true and only..., aim of the human existence. What is that ■ 
real fact ? that highest aim? This, that human life and death repeated through 

■ • theVaeonain . the 'great ; cycles of' the, world; are only ; a : long progress by which, 
-.the:,’ Human \ being' • prepares, and makes, himself fit for immortality^; v’ 

9 By immortality, is meant not the survival' of death,-- that ; is already 
given' to; every creature born with fa; mind,— but the transcendence .of life: - 
't'andildeathl ; & . -means-,", ' that ascension-'. - by „ which- • man ' ceases ; to live,;;as, .a ' 
orqeied- .; body ; add / lives- ; at " last l : as ; a spirit j .and . ' in the" ; ; j 

Whoever is subject to grief and sorrow, a slave to the sensations and 
emotions, occupied by trie touches of things transient cannot become fit 
for immortality. These things must be borne until they are conquered, 
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srrarrr T^srar mm firmer fasrcjr \ 

grwrrfv it l\ it 

16. That 1 which really is, cannot go out of existence, just 
as that which is non-existent cannot come into being. The 
end of this opposition of is and is not has been perceived 
by the seers of essential truths. 

sffirscfe 3 crfOT ?i5f srtw?; 

: flrarsmspreiwT st 9rfe<T?#rif% n ivs n 

17. Know that to be imperishable by which all this is 
extended. Who can slay the immortal spirit ? 

. surrsFof snftfor: i 

siror » U is 

18. Finite bodies have an end but that which possesses 
and uses the body, is infinite, illimitable, eternal, indestructible. 
Therefore fight, O Bharata. 

^?rTt wmj ; ■ , ip " : ; f 

i : ' . ^ crl ?! fasnpffcfr sr f ^ i! 1% is 

19. He who regards this (the soul) as a slayer, and 
he who thinks it is slain, both of them fail to perceive the 
truth. It does not slay, nor is it slain. 

st 3TT3cr ftwsr m ■; ; "vp : : •/. p- s 

■ i I £ «f^5TT m sr t ' : ' : ; , ■. 

5TPST5ft5^ gsiofr C'/w '-V- \ 

; ' sr f*rer n ro n ■ ■ - "..h-v 

20. This is not bom, nor does it die, nor is It a thing 
that comes into being once and passing away will never come 
into being again. It is unborn, ancient, sempiternal; it is not 
slain with the skying of the body. 

•tillb^ey' .can: give ,n.O' pain 1 to the liberated man, -till ' he is'; able to '• receive '$11 . 
;the:r material .happenings |p| the • 'world ' whether ' joyful .•■or., sorrowful’/ with";;' a 
; :;Wi : se:;ahd calm .equality, even as -the tranquil eternal .Spirit secret ■ v^ithmp.uis' 
receives them. 

sox ^ M i i&d cannot cease to :. ; be*,- though:;:’ it '.V, may;; .hhapleTrthe. 
forms through which it appears. This opposition of is and is not, this 
balance oi being and becoming which is the mind’s view of existence, finds 
its end in the realisation of the soul as the one imperishable self by whom 
•all this universe has been extended. 
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n a?W3rJT5q-?r^ I 

; s^j % grcnr^r sfer 11 n 

21. Who knows it as immortal ..eternal imperishable 

spiritual existence, how can that man slay, O Partha, or 
cause to be slain? VbfKRRf flbtlR' jtStSO 

STsrrfo «rar 

?ranr^r surfer i ' ipy ::.■' ; ■ ' t tRh : R. RR? 

m'krfor fatr*r sfrnf- . 

&rr& srarr^r %ft 11 ^ is ■ , 

22. The embodied soul casts away old and takes up new 
bodies as a man changes worn-out raiment for new. 

sERsrrfw I# *nw» I 

* Ir# si ??wn si R\ ii 

23. Weapons cannot cleave it, nor the fire burn, nor do 
the waters drench it, nor the wind dry. 

m =er ! 

f^rs wmv w u yUR 

24. It is uncleavable, it is incombustible, it can neither 
be drenched nor dried. Eternally stable, immobile, all-pervad- 
ing, it is for ever and for ever. 

cWT^r H II 

25. It is unmanifest 1 , it is unthinkable, it is immutable,' 

so it is described (by the Srutis) ; therefore knowing it as 
such, thou shouldst not grieve. ' ■'' ' 

sm 4r* taisrra err srs^rlr i 

erarfa t It ii \% n 

26. Even if thou thinkest of it (the self) as being 
constantly subject to birth and death, still, O mighty-armed, 
thou shouldst not grieve. 


1 Not manifested like the body, but greater than ail manifestation, not 
to be analysed by the thought, but greater than all mind, not capable of 
change and modi Ration like the life and its organs and their objects, but 
beyond the changes of mind and life and body, it Is yet the Reality which 
al! these strive to figure. 
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the middle, O Bharata, unmanifest likewise are they in 
disintegration. What is there to be grieved at? 

.. ' i ’ owy'; 

/. ■ ■ pgrafrf^r ■ ■ .. • a 

y ^ ~<K\\ r : ' ; ; 

29. That (the Self, the One, the Divine) we look on 
and speak and hear of as the wonderful beyond* our compre- 
hension, for after ■ all our learning from those who have 
knowledge, no hu m an mind has ever known this Absolute. 3 

^ ^ wkm srrxer i ' f ktio: . y ) " 

5fjSTF? 5T II Bo n 

30, This dweller in the body of everyone is eternal and 

indestructible, O Bharata; therefore thou shouldst not , grieve 
for any creature, ‘ ■ 

■ Constant. subjection .to birth .and death is an inevitable circumstance' 
6f , .the:' sours,'. self-manifest&tioik Its birth is • an ■ app&arihg: but - oi. , sometstafe; 

is .xibib- nqii'-rhxl^lhht: but' 'uhmanife&t to our;'. mortal ,, sen.sask/i.ts 
death is a return to that un manifest world or condition and out of it h will 
hi&fif appear:;,' in the physicalimariifestation, .The "to-do 'madei'by-tHe : ;nhyBidaI 
• mind.’ arid' : sens:es' > a.b6ut ■ death, and the,' horror of death' 'whether; oiv 
'bed; for, the: battlefields is iithefniasti-ignpraht .of' nervous. cIaiBotirs,:.Our v sprrpw: 
.for- 'the.'ideath :o£-.men Is an '.'ignorant ..grieving for 'those, fob whorqftjiere'’; isi 
no cause to grieve, since they have neither gone out of existence nor 
suffered any painful or terrible change of condition, but are beyond death 
more unhappy , infoircumstance;' ■thanhin : .Tifq:r ' 

* It is this which is here veiled by the world, the master of the body ; 
all life is only its shadow; the coming of the soul into physica 1 manifesta- 
tion and our passing out of it by death is only one of its minor movements. 
When we have known ourselves as this, then to speak of ourselves us 
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31. Further, 1 looking to thine own law of action thou 
shouldst not tremble; there is no greater good for the 
Kshatriya than righteous battle. ' , 


32. When such a battle comes to them of itself like the 
open gate of heaven, happy 2 are the Kshatriyas then. 


slayer or slain is an absurdity. One thing only is the truth in which we 
have to live, the Eternal manifesting itself as the soul. of man in the great 
cycle of its pilgrimage with birth and death for milestones, with worlds 
beyond as resting-places, with all the circumstances of life happy or 
unhappy as the means of our progress and battle and victory and with 
immortality as the home to which the soul travels. 

1 But how does this self-knowledge justify the action demanded of 
Arjuna and the slaughter of Kurukshetra? The answer is that this is 
the action required of Arjuna in the path he has to travel ; it has come 
inevitably in the performance of the function demanded of him by his 
swadharma his social duty, the law of his life and the law of his being,, 
This world, this manifestation of the Self in the material universe is not 
only a cycle of inner development, but a field in which the external 
circumstances of life have to be accepted as am environment and an 
occasion for that development. It is a world of mutual help and struggle; 
not a serene and peaceful gliding through easy joys is the progress it allows 
us, but every step has to be gained by heroic effort and through a clash 
of opposing forces. Those who take up the inner and the outer struggle 
even to the most physical clash of all, that of war, are the Kshatriyas, the 
mighty men : war, force, nobility, courage are their nature : protection of the 
right and an unflinching acceptance of the gage of battle is their virtue 
and their duty. 

* The Kshatriya ideal, the ideal of the four orders is here placed- 
in its social aspect, not as afterwards in its spiritual meaning. 

h 2 ' The,, Teacher, bums,- aside for a;.- moment to' give another .-answerytoi 
tlip;; cry ;;rifyAr|una^ over. :the sorrow of-, the death- of kindred wMriiyiwill' 

objects 'of living. \ What'dis; '.thp' ytrub; 
object;'; of ./the' 1 ' Kshatriya^s'y life,- and' his "true, happiness ?' . | Not;;, ; self “-pleasing 
and domestic happiness and a life of comfort and peaceful joy with friends 
and relatives, but to battle for the right is his true object of life and to 
find- a cause for which lie can lay down his life or by victory win the 
crown and glory of the hero’s existence is his greatest happiness. 
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■ sm «rc?r gw# *f eribarfk i 

CRTS 3 fSn? W fe^JT ’TRTO^T^r^ II ^ IS 

33. But if thou dost not this battle for the right, 1 then 
hast thou abandoned thy duty and virtue and thy glory, and 
sin shall be thy portion. 

=srrfa ^rt^r tr<w^cr i 

34. Besides, men will recount thy perpetual disgrace, and 
to one in noble station, dishonour is worse than death. 

wr^w^m mi wefctt* i 

=sr m erf^T ^rr «?rwtii 11 

35. The mighty men will think thee fled from the battle 
through fear, 2 and thou, that wast highly esteemed by them, 
wilt allow a smirch to fall on thy honour. 

c|f^T%?rf??r cT^TTI^T: I 

f^F?recRr cRfr 3 11 \% 11 

36. Many unseemly words will be spoken by thy enemies, 
slandering thy strength; what is worse grief than that? 

stft stt srr^rfe gpr tor *rr 1 

II ^3 it 

37. Slain thou shalt win Heaven, victorious thou shalt 
enjoy the earth; therefore 8 arise, O son of Kunti, resolved 
upon battled 


' 1 There: is continually a struggle between right and wrong, justice and 

injustice, the force that protects - and the force that violates and oppresses, 
and when this has Once been brought to the issue of. physical strife, the 
champion and standard-bearer of the Right must not shake and tremble at 
the violent and terrible nature of the work he has to do. His virtue and 
his duty lie in battle and not in abstention from battle; it is not 
^slaughter, but non-slaying which ' would here . be the sin. 

2 To give the example of a hero among heroes whose action lays 
itself open to the reproach of cowardice and weakness and thus to lower 
the moral standard of mankind, is to be false to himself and to the 
demand of the world on its leaders and kings. 

8 Indian ethics has always seen the practical necessity of graded ideals 
(or the developing moral and spiritual lift of mam This, says Krishna 


§ 11118 ® 
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^ ^c5n sfraraml mrspft i 

cWf It SI V.II 

38. Make grief and happiness, loss and gain, victory and 
defeat equal to thy soul and then turn to battle ; so thou 
shalt not incur sin. 1 


in effect, .is my answer to you if you insist on joy and sorrow and the 
result of your actions as your motive of action. I have shown you in what 

direction the higher knowledge of self and the world points you; I have 

now shown you in what direction your social duty and the ethical standard 
of your order point you, sivadharmam apt ckavehshya . Whichever you con- 
sider, the result is the same. But if you are not satisfied with your social 
duty and the virtue of your order, if you think that leads you to sorrow 

and sin, then I bid you rise to a higher and not sink to a lower ideal 

Hence the next verse. 

1 Put away all egoism from you, disregard joy and sorrow, disregard 
gain and loss and all worldly results; look only at the cause you must 
1 'Serve - and : the work" that ; you . must • achieve by , divine : command; : " so ’"'thou , 
shalt not incur sin”. Thus Arjuna’s plea of sorrow, Ms plea of the recoil 
from slaughter, his plea of the sense of sin, his plea of the unhappy 
iesull^ according to' the highest’ knowledge:;, 

and ethical deals to which h ; race and age had atta red. 





Second Chapter 


II. THE YOGA OF THE INTELLIGENT WILL 


(In the moment of his turning from this first and summary 
answer to Arjuna’s difficulties and in the very first words 
which strike the keynote of a spiritual solution, the Teacher 
makes at once a distinction which is of the utmost importance 
for the understanding of the Gita— the distinction of Sankhya 
and Yoga. The Gita is in its foundation a Vedantic work ; 
it is one of the three recognised authorities for the Vedantic 
teaching. But still its Vedantic ideas are throughout and 
thoroughly coloured by the ideas of the Sankhya and the 
Yoga way of thinking and it derives from this colouring the 
peculiar synthetic character of its philosophy. It is in fact 
pr imar ily a practical system of Yoga that it teaches and it 
brings in metaphysical ideas only as explanatory of its 
practical system. 

What, then, are the Sankhya and Yoga of which the 
Gita speaks? They are certainly not the systems which have 
come down to us under these names as enunciated respectively 
in the Sankhya Karika of Ishwara Krishna and the Yoga 
aphorisms of Patanjali. Still, all that is essential in the 
Sankhya and Yoga systems, all in them that is large, catholic 
and universally true, is admitted by the Gita, even though 
it does hot limit itself by them like the opposing schools. Its 
Sankhya is the catholic and Vedantic Sankhya such as we 
■finch fit -in. its first principles and elements in the great 
Vedantic synthesis of the Upanishads and in the later 
developments of the Puranas. Its idea of Yoga is that large 
idea of a principally subjective practice and ’inner change,: 
necessary for . the finding of the Self or the union 'witih God,: 
Of . which the Raja- Yoga*' is only one special /application and 
not the most important and vital. - The Gita ' insists > .That 
tSankbya and Yoga are not two different, - iheompatiblOiaiid 
discordant systems, but one in their principle and aim ; they 
differ only in their method and starting-point. 

* The Yoga system of Patanjali is a purely subjective method of 
Raja-Yoga. : ' .j '■ ; 
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But what are the truths of Sankhya? The philosophy 
drew its name from its analytical process. Sankhya is the 
analysis, the enumeration, the separative and discriminative 
setting forth of the principles of our being of which the 
ordinary mind sees only the combinations and results of 
combination. It did not seek at all to synthetise. Its original 
standpoint is in fact dualistic, not with the very relative 
dualism of the Vedantic schools which call themselves by that 
name, Dwaita, but in a very absolute and trenchant fashion. 
For it explains existence not by one, but by two original 
principles whose inter-relation is the cause of the universe, — 
Purusha, the inactive, Prakriti, the active. Purusha is the Soul, 
not in the ordinary or popular sense of the word, but of 
pure conscious Being immobile, immutable and self-luminous. 
Prakriti is Energy and its process. Purusha does nothing, but 
it reflects the action of Energy and its processes; Prakriti is 
mechanical, but by being reflected in Purusha it assumes the 
appearance of consciousness in its activities, and thus there 
are created those phenomena of creation, conservation, dis- 
solution, birth and life and death, consciousness and un- 
consciousness, sense-knowledge and intellectual knowledge and 
ignorance, action and inaction, happiness and suffering which 
the Purusha under the influence of Prakriti attributes . to 
itself although they belong not at all to itself but to the 
action or movement of Prakriti alone. 

For Prakriti is constituted of three gunas or essential 
modes of energy ; sattwa, the seed of intelligence, conserves 
the workings of energy ; rajas, the seed of force and action, 
creates the workings of energy; tamas, the seed of inertia 
and non-intelligence, the denial of sattwa and rajas, dissolves 
what they create and conserve. When these three powers 
of the energy of Prakriti are in a state of equilibrium, all 
is in rest, there is no movement, action or creation and 
there is therefore nothing to be reflected in the immutable 
luminous being of the conscious Soul. But when the equi- 
librium is disturbed, then the three gunas fall into a state 
of inequality in which they strive with and act upon each 
.other and the whole inextricable business of ceaseless :<*rea- ,; 
tion, conservation and dissolution begins, unrolling the 
phenomena of the cosmos. This continues so long as the 
Purusha consents to reflect the disturbance which obscures 
his eternal nature and attributes to it the nature of Prakriti; 
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but when he withdraws his consent, the gunas fall into 
equilibrium and the Soul returns to its eternal, unchanging 
immobility’; it is delivered from phenomena. So the Sankhya 
explains the * existence of the cosmos. 

But whence then come this conscious intelligence and 
conscious will which we perceive to be so large a part of our 
being and which we commonly and instinctively refer not to 
the Prakriti, but to the Purusha ? According to the Sankhya 
this intelligence and will are entirely a part of the mechanical 
energy of Nature and are not properties of the soul; they 
are the principle of Buddhi, one of the twenty-four Tattwas, 
the twenty-four cosmic principles. (See Chap. Ill, SI. 42 and 
Chap. XIII, SI. 5). If we find it difficult to realise how 
intelligence and will can be properties of the mechanical 
Inconscient and themselves mechanical (jada), we have only 
to remember that modern Science itself has been driven to 
the same conclusion. But Sankhya explains what modern 
Science leaves in obscurity, the process by which the mecha- 
nical and inconscient takes on the appearance of conscious- 
nessh; It is because of the reflection of Prakriti in Purusha ; 
the light of consciousness of the Soul is attributed to the 
workings of the mechanical energy. To get rid of this delu- 
sion is the first step towards the liberation of the soul from 
Nature and her works. 

What we do not seize at first is why Sankhya should bring 
in an element of pluralism into its dualism by affirming one 
Prakriti, but many Purushas. It would seem that the exis- 
tence of one Purusha and one Prakriti should be sufficient to 
account for the creation and procession of the universe. But 
the Sankhya was bound to evolve pluralism by its rigidly 
analytical observation of the principles of things. First, actu- 
ally^ we find that there are many conscious beings in the world 
and each regards the same world in his own Way and has his , 
independent experience of its subjective and objective things, 
his separate dealings with the same perceptive and reactive 
processes. If there were only one Purusha, there would not 
fee this central independence and separativeness, but , ail would; 
see the world in an identical fashion and with a common 
subjectivity and objectivity. There is another difficulty quite 
as formidable. Liberation is the object set before itself by 
this philosophy as by others. This liberation is effected, we 
have said, by the Purusha’s withdrawal of his consent from 







by the process of discriminating things at the acid anc 
dissolvent realisation that the identity of the Purusha and the 
Prakriti is a delusion, Buddhi, at once intelligence and will 
recoils from the falsehood which it has been supporting anc 
the Purusha, ceasing to be bound.no longer associates him- 
self with the interest of the mind in the cosmic play. But 
if there were only the one Purusha and this recoil of the 
discriminating principle from its delusions took place, all 
cosmos would cease. As it is, we see that nothing of the 
kind happens. A few beings among innumerable millions 
attain to liberation, the rest are in no way affected, nor 
is cosmic Nature in her play with them one whit inconveni- 
enced by this summary rejection which should be the end of 
all her processes. Only by the theory of many independent 
' Purushas can this fact.be explained. 

The Gita starts from this analysis and seems at first, even 
m its setting forth of Yoga, to accept it almost wholly. It 
accepts Prakriti and her three gunas and twenty-four prin- 
ciples ; accepts the attribution of all action to the Prakriti 
and the passivity of the Purusha ; accepts the multiplicity of 
conscious beings in the cosmos ; accepts the dissolution of 
the identifying ego-sense, 1 v the' discriminating action of the 
intelligent will and the transcendence of the action of the 
three modes of energy as the means of liberation. The Yoga 
which Arjuna is asked to practise from the outset is Yoga by 
the Buddhi, the intelligent will. But there is one deviation of 
capital importance, -the Purusha is regarded as one, not many; 
for the free, immaterial, immobile, eternal, immutable Self of 
the Gita, but for one detail, is a V edantic description of the 
eternal, passive, immobile, immutable Purusha of the Sankhyas 
But the capital difference is that there is One and not many' 
This brings in the whole difficulty which the Sankhya multi- 
piiC-u:y avoids and necessitates a quite diffe rent solution. This 

i,v e So-sense, (A rnnkar), is a principle of Nature which induces the 
Purusha to '.identify himself with Prakriti, 
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the Gita provides by bringing into its Vectantic Sankhya the 

ideas and principles of Vedantic Yoga. . 

The first important new element we find is. in the concept 
tion of Purusha itself. Prakriti conducts her activities for the 
pleasure of Purusha; but how is that pleasure determined? In 
the strict Sankhya analysis it can only be by a passive con- 
sent 0 f the silent Witness. Passively the Witness consents to 
the action of the intelligent will and the ego-sense, passively 
he consents to the recoil of that will from the ego-sense. He 
is Witness, source of the consent, by reflection upholder of 
the work of Nature, sukshi anunianta bhartd, but- nothing 
more But the Purusha of the Gita is also the lord of Nature; 
he is Ishwara (see Chap. XIII, SI. 22). If the operation of the 
intelligent will belongs to Nature, the origination and power 
of the will proceed from the conscious Soul; he is the Lord 
of Nature. If the act of intelligence of the Will is the act of 
Prakriti, the source and light of the intelligence are actively 
contributed by the Purusha ; he is not only the Witness but 
the Lord and Knower, master of knowledge arid will, jnata 
ishwarah. He is the supreme cause of the action of Prakriti, 
the supreme cause of its withdrawal from action, ^ In the 
Sankhya analysis, Purusha and Prakriti in their dualism are 
the cause of the cosmos; in this synthetic Sankhya, Purusha 
by Prakriti is the cause of the cosmos. We see at once 
how far we have travelled from the rigid purism of the 

traditional analysis. , ,, 

But what of the one self immutable, immobile, eternally 
free, with which the Gita began? That is free from all change 
or involution, in change, avikarya , unborn, unmanifested, the 




The Gita answers them in its later chapters by an analysis 
of Purusha and Prakriti which brings in new elements very 
proper to a Vedantic Yoga, but alien to the traditional 
Sankhya. It speaks of three Purushas or rather a triple status 
of the Purusha. The Upanishads in dealing with the truths 
of Sankhya seem sometimes to speak only of two Purushas. 
There is one unborn of three colours, says a text, the eternal 
feminine principle of Prakriti with its three gunas, ever creat- 
ing ; there are two unborn, two Purushas, of whom one 
cleaves to and enjoys her, the other abandons her because he 
has enjoyed all her enjoyments. In another verse they are 
described as two birds on one tree, eternally yoked companions, 
one of whom eats the fruits of the tree,— the Purusha in 
Nature enjoying her cosmos, — the other eats not, but watches 
his fellow, — the silent Witness, withdrawn from the enjoy- 
ment ; when the first sees the second and knows that all is 
his greatness, then he is delivered from sorrow. The point of 
view in the two verses is different, but they have a common 
implication. One of the birds is the eternally silent, unbound 
Self or Purusha by whom all this is extended and he regards 
the cosmos he has extended, but is aloof from it; the other 
is the Purusha involved in Prakriti. The first verse indicates 
that the two are the same, represent different states, bound 
and liberated, of the same conscious being, — for the second 
Unborn has descended into the enjoyment of Nature and 
withdrawn from her; the other verse brings out what we 
would not gather from the former, that in its higher status 
of unity the self is for ever free, inactive, unattached, though 
it descends in its lower being into the multiplicity of the 
creatures of Prakriti and withdraws from it by reversion in 
any individual creature to the higher status. This theory of 
the double status of the one conscious soul opens a door ; 
hut the process of the multiplicity of the One is still obscure. 

To these two the Gita, developing the thought of other 
passages in the Upanishads, adds yet another, the supreme, 
the Purushottama, the highest Purusha, whose greatness all 
this creation is. Thus there are three, the Kshara, the Aksha- 
ra, the Uttama. Kshara, the mobile* the mutable is Nature, 
Simbhava, it is the various becoming of the soul; the Purusha 
here is the multiplicity of the divine Being; it is the Purusha 
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multiple not apart from, but in Prakriti. Aksliara the immo- 
bile, the immutable, is the silent and inactive self, it is the 
unity of the. divine Being witness of Nature, but not involved 
in its movement ; it is the inactive Purusha free from Prakriti 
and her works. The Uttama is the Lord, the supreme Brah- 
man, the supreme Self, who possesses both the immutable unity 
and the mobile multiplicity. It is by a large mobility and ac- 
tion of His nature, His energy, His will and power, that He 
manifests himself in the world and by a greater stillness and 
immobility of His being that He* is aloof from it; yet is He 
as Purushottama above both the aloofness from Nature and 
the attachment to Nature. This idea of the Purushottama, 
though continually implied in the Upanishads, is disengaged 
and definitely brought out by the Gita and has exercised a 
powerful influence on the later developments of the Indian 
religious consciousness. It is the foundation of the highest 
Bhakti-Yoga which claims to exceed the rigid definitions of 
monistic philosophy ; it is at the back of the philosophy of the 
devotional Puranas. . V ,(\.h 

The Gita is not content, either, to abide within the 
Sankhya analysis of Prakriti ; for that makes room only for 
the ego-sense and not for the multiple Purusha, which is there 
not a part of Prakriti, but separate from her. The Gita 
affirms on the contrary that the Lord by His nature becomes 
the ( Jiva. How is that possible, since there are only the 
twenty-four principles of the cosmic Energy and no 6thers ? 
Yes, says the divine Teacher in effect, that is a perfectly valid 
account for .the apparent operations of the cosmic Prakriti 
;With its three gunas, and the relation attributed to Purusha 
and, Prakriti there is also quite valid and of great use for the 
(practical purposes of the involution and the withdrawal. But 
(this .(is only the lower Prakriti of the three modes, the: in- 
cohscient, the apparent ; there is. a higher, a supreme, a con- 
iscient and divine Nature, and it is that which has become 
-the: individual soul, the Jiva. In the lower JSlature . each 
-being -appeals as the ego, in the higher he is the individual 
(Purusha. In other words, multiplicity is part of thepsphituH 
(nature of the One. This ;■ 

creation it is a partial manifestation of me, mamaiva emshah , 


* Purushah Aksharat. Para tail Parah,— alciiougii the Aksbarah 

is supreme, there is a supreme Purusha higher than it, says the Upanishad. 
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and it possesses all m3 7 powers ; it is witness, giver of the 
sanction, upholder, knower, lord. It descends into the lower 
nature and thinks itself bound by action, so to enjoy the 
lower being : it can draw back and know itself as the 
passive Purusha free from all action. It can rise above the 
three gunas and, liberated from the bondage of action, yet 
possess action, even as I do myself, and by adoration of the 
Purushottama and union with him it can enjoy -wholly its 
divine nature.) - - 

mr fcsrm i 

prsrr ^Fcfr «rar II ii . 

39 . Such 1 is the intelligence (the intelligent -knowledge 
of things and will) declared to thee in the Sankhya, hear 
now this in the Yoga, for if thou art in Yoga by this in- 
telligence, O son of Pritha, thou shalt cast away the bon- 
dage of works. 

Iff tfWi^rfsfer usranft $ l^r l 

' ' ; ' : ' wa® mwt WttS, li yo II 

40 . On this path no effort is lost, no obstacle prevails ; 
even a little of this dharma delivers from the great fear. 2 3 


1 I have declared to you the poise of a self-liberating intelligence in 

Sankhya. I will now declare to you another poise in Yoga. You are 
shrinking from the results of your works, you desire other results and 
turn from your right path in life because it does not lead you to them. 
But this idea of works and their result, desire of result as the motive, 
the work as a means for the satisfaction of desire, is the bondage of the 
ignorant who know not what works are, nor their true source, nor their 
real operation, nor their high utility. My Yoga, says the divine Teacher 
to Arjuna, will free you from all bondage of the soul to its works. 

3 Arjuna is seized with the great fear which besieges humanity, its 
fear of sin and suffering now and hereafter, its fear in a world of whose 
true nature it is ignorant, of a God whose true being also it has not 
seen and whose cosmic purpose it does not understand. My Yoga, says 
the Divine Teacher to him, will deliver you from the great fear and even 
a little of it will bring deliverance. When you have once set out on this 
path, you will find that no step is lost; every least movement will be a 
gain ; you will find there no obstacle that can baulk you of your advance. 
A bold and absolute promise and one to which the fearful and hesitat- 
ing mind beset and stumbling in all its paths cannot easily lend ail assured 
trust. 
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41. The. fixed and resolute intelligence 1 is one and 
homogeneous, O joy of the Kurus ; many-branching and mul- 
tifarious is the intelligence of the irresolute. 


vrffrm gfarai sit# s 
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42-43. This flowery 2 word which they declare who have 
not clear discernment, devoted to the creed of the Veda, 
whose creed is that there is nothing else, souls of desire, 
seekers of Paradise, — it gives the fruits of the works of birth, 
it is multifarious with specialities of rites, it is directed to 
enjoyment and lordship as its goal. 

1 Buddhi, the word used,' means,. .properly speaking,, the mental power 
of understanding, but it is evidently used by the Gita in a large philo- 
sophic sense for the whole action of the discriminating and deciding mind 
which determines both the direction and use of our thoughts and the 
direction and use of our acts ; thought, intelligence, judgment, perceptive 
choice and aim are all included in its functioning: for the characteristic 
of the unified intelligence is not only concentration of the mind that 
knows, but especially .concentration of the mind that decides and persists 
in the decision, vyavasaya, while the sign of the dissipated intelligence is 
not so much even discursiveness of the ideas and perceptions as discur- 
siveness, ' of the aims and ; desires, therefore ' of the will. Will, then, and 
knowledge are the two functions of the Buddhi. The unified intelligent 
■ will is : fixed , in thed enlightened soul, it is ' concentrated' in inner ■ ' self-, 
'.knowledge; the many-branching .and multifarious, . busied with many things, , 
^'.careless, ""pf 'the one. thing ■.ineedM /is, .on' the .contrary' subject ■■■■to,' the - restW. 
less;!'';ahd : t ,discursiye action of 'the. mind,.' dispersed In • outward*'' life, and; works'^ 
and. their fruits. , 1 * 'M-, 

42 In the first six. chapters the Gita lays a large foundation for its 
synthesis or works and knowledge, its synthesis of Sankhya, Yoga and 
yMedanta.; . But' , first ;it finds, that ; karma , 'works,. ; has ' -a; particular : sense" .in. ' the: 
"language,'..; ofsthe/ Vedantins; it. .'means.' the 'Vedic, sacrifices:''';^ 

; ; M': 'ht ; most that .and . the ordering; of life according' to ;Yhe' ' ' '.'Griisyasuftas..' 
;fink'which,' these .rit.es. are the most Ymportaiit' part, '.the' ire'Mg!.^ 
works the, Vedantinsy' understood': - these' , 
sacrificial system, the yajna, full of a careful order, vidhi , of exact and 
complicated rites, kriyavisheska hahularn. But in Yoga works had a much 
wider significance. The Gita insists on this wider significance; in , our 
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, ' ' 44. ■ The intelligence of those who are misled by that 
(flowery word), and cling to enjoyment and , lordship, is not 
established in the self with concentrated fixity. 

fousTrareut fjftrfu^u utcuuk n y r A ii 

■ 45. The action of the three gunas is the subject matter of 
the Veda; -but do thou become free from the triple guna, 
O Arjuna ; without the -dualities, ever based in the true being, 
without getting 1 or having, possessed of the sell 

conception of spiritual activity all works have to be included, sarva- 
karmani At the same time it does not, like Buddhism, reject the idea 
of the sacrifice, it prefers to uplift and enlarge it. Yes, it says in effect, 
not only is sacrifice, yajna , the most important part of life, but all life, 
all works should be regarded as sacrifice, are yajna , though by the 
ignorant they are performed without the higher knowledge and by the 
most ignorant not in the true order, avidhi-pnrvakam. Sacrifice is the very 
condition of life ; with sacrifice as their eternal companion the Father of 
creatures created the peoples. But the sacrifices of the ‘Vedavadins are 
offerings of desire directed towards material rewards, desire eager for the 
result of works, desire looking to a larger enjoyment in Paradise as im- 
mortality and highest salvation. This the system of the Gita cannot 
admit; for that in its very inception starts with the renunciation of 
desire, with its rejection and destruction as the enemy of the soul. The 
Gita does not deny the validity even of the Vedic sacrificial works ; it 
admits them, it admits that by these means one may get enjoyment here 
and Paradise beyond; it is I myself, says the Divine Teacher (Ch, IX, 
Si. 24), who accept these sacrifices and to whom they are offered, I who 
give, these fruits in the form of the gods since so men choose to 
approach me. But this is not the true road, nor is the enjoyment of 
Paradise the liberation and fulfilment which man lias to seek. It is the 
ignorant who worship the gods, not knowing whom they are worshipping 
ignorantly in these divine forms ; for they are worshipping, though in 
ignorance, the One, the Lord, the only Deva, and it is He who accepts 
their offering. To that Lord must the sacrifice be offered, the true sacri- 
fice of all the life's energies and activities, with devotion, without desire, 
for His sake and for the welfare of the peoples. It is because the 
Vedavada obscures this truth and with its tangle of ritual ties man 
down to the action of the three gunas that it has to be so severely cen- 
sured and put roughly aside: but its central idea is not destroyed ; 
transfigured and uplifted, it is turned into a most important part of the 
true spiritual experience and of the method of liberation. 

1 What gettings and havings has the free soul ? Once we are ■ pos« 
ythe; Self, 'we^afeun- -'possession .of all things. And;yet/,jaeh;.db^«-; 



THE GITA 


■ 

111 fimRcTJ I! 'd\ || 

46. As much use as there is in a well with water in 
flood on every side, so much is there in all the Vedas for the 
Brahmin who has the knowledge. 

m 7 % ^r=sR i 
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47. Thou hast a right to action, 1 but only to, action, 
never to its fruits; let not the fruits 2 of thy works be thy 
motive, neither let there be in thee; any attachment to inacti- 
vity. 

?ttw: ip? pprll^i ie# grssT mm i 

*fyrr; |||if &stjk. !i u 

48. Fixed in Yoga 8 do thy actions, having abandoned 

attachment, having become equal in failure and success ; for it 
is equality that is meant by Yoga. / // 

not cease from work and ..action,, There is the , originality and power of, 
the Gita, that having affirmed this static condition, this superiority to 
'Nature, this emptiness even of all that constitutes ordinarily the action 
of Nature for the liberated soul, it is still able to vindicate for it, to 
enjoin on it even the continuance of works and thus avoid the great 
defect of the merely quietistic and ascetic philosophies, —the defect from 
which we find them today attempting to escape. 

////; T The; ;whole'- range of human action has been' decreed' by me with' a 
'view ;To' • the , ’progress' of: man from the, lower , to the higher nature, "from 
thd 'apparent ' undivine to ' the; conscious Divine. 1 The; whole range, of; human. 
,:wbrk$' ;v . must' : fee that' •' in - which the God-knower ; shall move;, '■ Let/, no; ohe,; 
.'cut; . : ’short. /the'- thread of action, before 'it is spun 'out, • let 'him;, not:, perplex . 
'the- •stages and 'gradations of the ways T . have hcjwri. 

y/./ /A the fruits/ of "thy,' works be 'thy. motive,” 1 . Therefore' '.it 

Is-" hot: the: works: practised with, desire"- by ’ the/ Vedavaclihs/ /it 'is ".'.hot .'.the . 
claim /for;. the satisfaction' ; of the "''restless . and ''energetic : ■mind/.by: ; : a, constant:' 
:acfihf:,,:.'''t|e.: .claim made by the i practical- .or : the/LlnetiC', .man,' '"'which /i§"' 

here enjoined, " : : //"/ ; , fy/;/// 

’//, he acts ignorantly,; .with a , wrong/- intelligence' /and : ±heze»', - 
Jpre'/m/wtpng'' wall in these matters,, '-.that^man:: ''is/:or:; : 'seems/:tdv:be,:hdup^ : 
by his works; otherwise works are no bondage; to the free soul. It is 
.because of this wrong intelligence that lie has hope and fear, wrath and 
grief and transient joy; otherwise works are possible with a perfect sere- 
nity and freedom. Therefore it is the Yoga of the Buddhb the intelligence, 
that is first enjoined on Arjima. To act with right intelligence and, 
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49.' Works are far inferior to Yoga of the intelligence, 
O' Dhananjaya ; desire rather refuge in the intelligence ; poor' 
and wretched souls are they who niake the fruit of their 
works' the object of their thoughts and activities. ' 


gsro wiw* ^hrs**, ii »v> it . v ; 

50. One who has united his reason and will with the 

Divine, casts 1 away from, him even here in this world of' 
dualities both good doing and evil doing; therefore strive to 
be in Yoga: Yoga is skill in works. . 

ft <?>£ Jpftftnr* I 

i/.;/ 1; : 7 ', *FS3^Rraraq[ tl M si 

51. The sages who have united their reason and will 
with the Divine renounce the fruit which action yields and, 
liberated from the bondage of birth, they reach the status 2 
beyond misery. 

therefore, a right will, fixed in the One, aware of the one self in all and 
acting out of its equal serenity, not running about in different directions 
under the thousand impulses of our superficial mental self, is the Yoga of 
the intelligent will. 

Action is distressed by the choice between a relative good and evil, 
the fear of sin and the difficult endeavour towards virtue?. But this is 
true only of the action of the ordinary man, not of a Yogin. 

1 For he rises to a higher law beyond good and evil, founded in the 
liberty of self-knowledge. Such desireless action can have no decisiveness, 
no effectiveness, no efficient motive, no large or vigorous creative power? 
Not so ; action done in Yoga is not only the highest but the wisest, the 
most potent and efficient even for the affairs of the world; for it is in- 
formed by the knowledge and will of the Master of .works : u Yoga is 
the true skill in works.” g 

a But all action directed towards life leads away from the universal 
aim of the Yogin which is by common consent to escape from bondage 
' 'fetthis ' distressed":, and' sorrowful ' human birth ? Not so, , either ; the usages " 
who do works without desire for fruits and in Yoga with the Divine are 
■liber^ birth and reach that, 'other'.: ■■perfect' status:'; 

(brahmi sthiti) in which there are none of the maladies, which afflict the 
mind and life of a suffering humanity. 
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52. When thy intelligence shall cross beyond the whirl 
of delusion, then shalt thou become indifferent 1 to Scripture 
heard or that which thou hast yet to hear. 

■ srftfcr&TOT k mx mmm i 
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53. When thy intelligence which is bewildered by the 
SrutiV shall stand unmoving and stable in Samadhi, then 
shalt thou attain to Yoga. 


■ > : : :: : 
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54. Arjuna said: What is the sign of the man in 
Samadhi whose intelligence is firmly fixed in wisdom ? How 
does the sage of settled understanding speak, how sit, how 
walk ? : 

(Arjuna, voicing the average human mind, asks for some 
outward, physical, practically discernible sign of Samadhi. Ho 
such signs* can be given, nor does the Teacher attempt to 

1 The. Vedas and the Upanishads are declared to be unnecessary 
for the man who knows (SI. 46). Nay, they are even a stumbling-block; 
•.for' the" letter of- the Word— -perhaps because of its- conflict .of - texts and - 
its - various and mutually dissentient interpretations — bewilders "the under- : 
standing,- which ■ can-only ' find certainty' and '-concentration by the -;' li.gl.it ; 
within. 

v a 'SrutI ; -is - a 'general term'' for the', 'Vedas.:,, and the -Upanishads.' / ••This-, 
i cnpasm'/of /the 'Sruti Tst so / -offensive, to' -'conventional: religious;/-, ;sentirocnt'' 
That - ;i - attempts /' -are naturally , rnade - ■ by ■ . . the- , cpnyeni ent ' and ' --, ihdi spendable ' 
TiU'matt: .faculty .of tekt-twistixig: to ,put a/ -'different , sense,; /on' : ;som.e'/'of/'these ; 
; verses,/ M0 ■ the meaning; ; is' ' plain' and / hangs ' / together- 1 * from - : , - beginning/, /to ; 
' , end. / It,', 1 is , ' confirmed knd ; ' - emphasised ' by ; a - ' -’ .subsequent ’/passage - in • which' 
/tdie;/'fco.wledge ; of. the /knowei* ,is; described'' as/ -passing' Beyond ;/,tli.e", -range,, 
/-of' -/Veda'/' and Upanishad, shahda Ihrahmativattate'^. f€h, :Vh SI." 44),,. ,At 
same time, as we have already seen, the Gita does not treat such im- 
eppttaht: '.parts of . the Aryan / Culture in : a : spirit/- - of,:' mere-/: hegatipit/ and: s'rqT 
pudiation. - : - 

* The sign of the man in Samadhi is not that he loses consciousness 
- of objects and surroundings and of his mental and physical self and 
, cannot be recalled to it even by burning or torture of die body,— the 
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supply them ; for the only possible test of its possession is 
inward and that there are plenty of hostile psychological 
forces to apply. Equality is the great stamp of the liberated 
soul and of that equality even the most discernible signs are 
still subjective.) A : it : - d : i’;: ^ a : ■ i i: ; 
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55. The Blessed Lord said : When a man expels, 1 O 
Partha, all desires from the mind, and is satisfied in the self 
by the self, then is he called stable in intelligence. 
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; 56. He whose mind is undisturbed 2 in the midst of 
sorrows and amid pleasures is free from desire, from whom 


ordinary idea of the matter; trance is a particular intensity, not the 
essential sign. 

1 The test of Samadhi is the expulsion of all desires, their inability to 

get at the mind, and it is the inner state from which this freedom arises, 
the delight of the soul gathered within itself with the mind equal and 
still and high-poised above the attractions and repulsions, the alternations 
of sunshine and storm and stress of the external life. It is drawn in- 
ward even when acting outwardly; it is concentrated in self even when 
gazing out upon things; it is directed wholly to the Divine even when 
to the outward vision of others busy and preoccupied with the affairs of 
the world. Ah; ®- py®; ; -A hX/v®:;' 

2 The stoic self-discipline calls desire and passion into its embrace of 
the wrestler and crushes them between its arms, as did old Dhritarashtra 
in the epic the iron image of Bhima. The Gita, making its call on the 
warrior nature of Arjuna, starts with this heroic movement. It calls on 
him to turn on the great enemy desire and slay it. Its first description 
of equality is that of the stoic philosopher. But the Gita accepts this 
stoic discipline, this heroic philosophy, on the same condition that it 
accepts the tamasic recoil, —it must have above it the sattwic vision of 
knowledge, at its root the aim at self-realisation and in its steps the 
ascent to the divine nature. A stoic discipline which merely crushed down 
the common affections of our human nature, — although less dangerous than 
a tamasic weariness of life, unfruitful pessimism and sterile inertia, because 
it would at least increase the power and self-mastery of the soul, —would 
still be no unmixed good, since it might lead to insensibility and an inhuman 

/-giving' b the .■ true . ' spiritual release. THie-' Stoic ;equaifiy;'® 
is justified as an element in the discipline of the Gita because it can 

xG::; 6 : V:;/Vhw; . .■ , 1' . ' ^ yy :,v 
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liking and fear and wrath have passed away, is the sage of 
settled understanding. 

?irf«R^fcr h Itft m$ sttrr srf^rfkrr 11 n 

57. Who in all things is without affection though visited 
by this good or that evil and neither hates nor rejoices, his 
intelligence sits firmly -founded in wisdom. 

sr^r *km r sjjrfsiFrfftar sr&n* i 

f afiT sr%%crr H V 11 

58. Who draws 1 away the senses from the objects of 
sense,! as the tortoise draws in his limbs into the shell, his 
intelligence sits firmly founded in wisdom. 




62. In him whose mind dwells on the objects of sense 
with absorbing interest, attachment to them is formed; from 
attachment comes desire ; from desire anger. 

during the physical contact without suffering inwardly this sensuous re- 
action (see SI. 64). . 

i Cert ainly self-discipline, self-control is never easy. All intelligent 
human beings know that they must exercise some control over them- 
selves and nothing is more common than this advice to control the 
senses; but ordinarily it is only advised imperfectly and practised imper- 
fectly in the most limited and insufficient fashion. Even, however, the 

sage the man of clear, wise and discerning soul who really labours to 
acquire complete self-mastery finds himself hurried and earned away by 

the senses. . _ . u 

8 This cannot be done perfectly by the act of the intelligence itsel , 
by a merely mental self-discipline ; it can only be done by Yoga wirh 
something which is higher than itself and m which calm and self-mastery 
are inherent. And this Yoga can only arrive at its success by devoting, 
bv consecrating, by giving up the whole self to the Divine, to Me , 
says Krishna ; for the Liberator is within us, but it is not our mind, nor 
our intelligence, nor our personal will, -they are only instruments It is 
the Lord in whom, as we are told in the end, we have utterly to take 
refuge. And for that we must at first make him the object of our whole 
being and keep in soul-contact with him. This is the sense of the phia=e 
“ he must sit firm in Yoga, wholly given up to Me ; but as yet it is the 
merest passing hint after the manner of the Gita, three words only which 
contain in seed the whole gist of the highest secret yet to be developed, 
Yukta asita matpara'L 
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there is no peace, and for the unpeaceful how can there be 
happiness ? 

ftoto ft i . 

cT^par frft snrf 11 n 

67. Such of the roving senses as the mind follows, that 
carries away the understanding, just as the winds carry away 
a ship on the sea. 

c rw TO ' wiraftt reicterrfo ^rer: i 

snr srftfeaT n ^ it 

68. Therefore, O mighty-armed, one who has utterly re- 
strained the excitement of the senses by their objects, his 
intelligence sits firmly founded in calm self-knowledge. 

m tor sr&ijrrct mu ft i 

zreqf srraft ^ctrft s=rr tor «nFrchr ^ si 

69. That (higher being) which is to all creatures a night, 
is to the self-mastering sage his waking (his luminous day of 
true being, knowledge and power); the life of the dualities 
which is to them their waking (their day, their consciousness, 
their bright condition of activity) is a night (a troubled sleep 
and darkness of the soul) to the sage who sees. 

artoftr 

sr artoftr ei s» ii 

70. He attains peace, into whom all desires enter as 
waters into the sea (an ocean of wide being and conscious- 
ness) which is ever being filled, yet ever motionless— not he 
who (like troubled and muddy waters) is disturbed by every 
little inrush of desire. 

top? iwpn ton * s 

ffnrsn ftcsfjiT* n vsV.H 

71. Who abandons all desires and lives and acts free 
from longing, who has no “I” or “mine” (who has extin- 
guished his individual ego in the One and lives in that unity) 
he attains to the great peace. 
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72. This is brahmi sthiti (firm standing in the Bral 
O son of Pritha. Having attained thereto one is not 
dered; fixed in that status at his end, one can att 
extinction in the Brahman. 1 


1 Nirvana is not the negative self-annihilation ox tne .oudamsts, but 
the great immergence of the separate personal self into the vast reality 
of the one infinite impersonal Existence. Throughout the first six chapters 
the Gita quietly substitutes the still immutable Brahman of the Vedantins, 
the One "with out a second immanent in all cosmos, for the still immutable 
but multiple Purusha of the Sankhyas. It accepts throughout these 
chapters : knowledge and realisation of the Brahman as the most important, 
the indispensable means of liberation, even while it insists on desireless, 
works as an essential part of knowledge. It accepts equally Nirvana of 

essential to : liberation; it practically identifies this extinction with the 
Skhkliyk return of the inactive, immutable Purusha upon itself when it 
emerges Out of identification with the actions of Prakriti. . . ; t.r 

subtly unSying Sankhya, Yoga, and Vedanta, is the first foun- 
dation' of the teaching of the Gita. It is far from being all, _ but . it ; is 
the first indispensable practical unity of knowledge and works with a hint 
already of the third crowning intensest element in the souls complete- 
; 3 ind'. 'devotion. . ;h:/' 3;- 
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I. WORKS AND SACRIFICE 
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1. If thou holdest the intelligence to be greater 1 than 
works, O Janardana, why then dost thou, O Keshava, appoint 
me to a terrible work? 

3%% ^ u R is 

2. Thou seemest to bewilder my intelligence with a con- 
fused and mingled speech; tell me then decisively that one 
thing by which I may attain to my soul’s weal. 

isr^sFraTi^ s ■ y 
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3. The Blessed Lord said: In this world twofold is the 
self-application of the soul (by which it enters into the 


1 The Yoga of the intelligent will and its culmination in the Brahmie 
status, which occupies all the close of the second chapter, contains the 
seed of much of the teaching of the Gita, — its doctrine of desireless 
works, of equality, of the rejection of outward renunciation, of devotion 
to the Divine; but as yet all this is slight and obscure. What is most 
strongly emphasised as yet is the withdrawal of the will from the ordi- 
nary motive of human activities, desire, from man’s normal temperament of 
the sense-seeking thought and will with its passions and ignorance, and 
from its customary habit of troubled many-branching ideas and wishes to 
the desireless calm unity and passionless serenity of the Brahmie poise. 
So much Arjuna has understood. He is not unfamiliar with all this ; it 
is the substance of the current teaching which points man to the path 
of knowledge and to the renunciation of life and works as his way of 
perfection. Krishna seems quite to admit the orthodox philosophic doc- 
trine (Vedantic Sankhya) when he says that works are far inferior to the 

II, SI. 49). And yet works are insisted mpbif 
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Brahmic condition), as I before said, 
the Sankhyas by the Yoga of know.te 
by the Yog a of works . 1 

as~part of dY Yoga so that there seems to 
inconsistency. It is in answer to this object 
once to develop more clearly its poaiuvu 

. 1 The whole object - of the first six- ; i 

theti.se ' m a large, frame u - . - - 
supposed to be diverse and even opposite 
tions of their metaphysical ideas^ the pr, 

" and Yoga as developed by the ^Gita 
between the Vedantic Yogas c. — — 
cal results of .the difference ''are' also m 
. the Vedantic Yoga of knowledge by 
■ telligence ; it arrived by reflective . thought, 
viveka, of the true nature of the soul 
' works of Prakriti through attachmen 
Vedantic method arrives by the same means 
If the true nature of the Self and of the imposition 
appearances by mental illusion which leads to egoistic 

attachment. In the Vedantic method Maya , 

return to its true and eternal status as tb 
and the cosmic action disappears ; m the ban 
of the gunas falls to rest by the return of the 
ml status as the inactive Purusha and^ the 
Brahman of the Mayavadins is silent, immui 
is the Purusha of the Sankhya ; therefore or ^ 
life and works is a necessary means ot libexa. 
the Gita, as for the Vedantic Yoga ot works, 
paration but itself the means of liberation ; a 
view which the Gita seeks to bring out with . 
insistence —an insistence, unfortunately, which 
SSLt the tremendous tide of Buddhism was 
tensity of ascetic illusionism (made popular b; 

of world-shunning saints and devotees and is on! 
its real and salutary, influence on the Indian _ 
dispensable, but the true renunciation is the i 
egoism; without that the outer physical aban 

unreal and ineffective, with it it ceases even to be 

is not forbidden. Knowledge is essential, them i 
liberation, but works with knowledge are also need 
knowledge and works the soul dwells entirely m 
01J5 in epose and inactive calm, but m the very 
> d violence of action. Devotion is all-important, but w 
by the union of knowledge devoti 


- - - ■ • : chapters of the tiita is to syn- 

0 f Vedantic truth the two methods, ordinarily 
e. Whatever the precise distmc- 
:ctical difference between Sankhya 
that which now exists 
and the practi- 


l is the same as 
of knowledge and ot works, 

: same. The Sanltya proceeded like 
tie Buddhi, by the discriminating in- 
vickara, at right discrimination,, 
md of the, imposition on it of the 
and identification, just as the 
at the right discrimination 
bn it of cosmic 
identification and 
ceases for the soul by its 
ie one Self, the Brahman, 
ikliya method the working 
» ' snul to its true and eter- 
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4. Not by abstention from works does a man enjoy 
actionlessness, 1 nor by mere renunciation (of works) does he 
attain to his perfection (to siddhi, the accomplishment of the 
aims of his self-discipline by Yoga). 


5! ft 5rr?f 
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5. For none stands even for a moment not doing work, 
everyone is made to do action 2 helplessly by the modes 
bom of Prakriti. V 


1 Naishkarmya , a calm voidness from works, is no doubt that to 
which the soul, the Purusha has to attain ; for it is Prakriti which does 
the work and the soul has to rise above involution in the activities of 
the being and attain to a free serenity and poise watching over the 
operations of Prakriti, but not affected by them. That, and not cessation 
of the works of Prakriti, is what is really meant by the soul’s naishkarmya. 

But if the works of Prakriti continue, how can the soul help being 
involved in them? How can 1 fight and yet in my soul not think or feel 
that I the individual am fighting, not desire victory nor be inwardly touched 
by defeat? This is the teaching of the Sankhyas that the intelligence of 
the man who engages in the activities of Nature, is entangled in egoism, 
ignorance and desire and therefore drawn to action ; on the contrary, if the 
intelligence draws back, then the action must cease with the cessation 
of the desire and the ignorance. Therefore the giving up of life and 
works is a necessary part, an inevitable circumstance and an indispensable 
last means of the movement to liberation. This objection of a current 
logic the Teacher immediately anticipates. No, he says, such renunciation, 
far from being indispensable, is not even possible, 

2 The strong perception of the great cosmic action and the eternal 
activity and power of the cosmic energy which was so much emphasised 
afterwards by the teaching of 'the Tantric Shakfcas who even made Prak- 
riti or Shakti superior to Purusha, is a very remarkable feature of the 
Gita. Although here an undertone, it is still strong enough, coupled with 
what we might call the theistic and devotional elements of its thought, 
to bring in that activism , which so strongly modifies in its scheme of 
Yoga the quietistic tendencies of the old metaphysical Vedanta. Man 
embodied in the natural world cannot cease from action, not for a 
moment, not for a second; Ms very existence here is an action; the 
whole universe is an act of God, mere living even is His movement. 
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Who* controls the organs of action, but coni 
i to remember and dwell upon the objects < 
has bewildered himself with false no 


his mind 
such a man 

self-discipline, ........... 

*rror * 

cpff^l; e fhftm® «■ * « 

7. He who controlling the senses by the mind 

without attachment engages with the organs o. 
Yoga of action, he excels. ; 

^ ct ,«R$ ^TT^ft Q5$W i 

^ ^ ls 

8. Do 3 thou do controlled 3 action, for actior 
than inaction ; even the maintenance of thy phvsi 
not be effected without action. 

i It is not our physical movements and activities alo 
meant by' works, by karma ; our mental existence also is a 
action, it is even the greater and more important part of 
the unresting energy, -subjective cause and determinant o 

«r_ 1 rtnthme if we repress the effect but reta 


I have said that know- 
hannano buddkih , but 
than action ; the contrary is the 
^akarmanaL ^ or knowledge does not mean renunciation 
- * desire ana tl ob- 

wlll in the Soul 
of Prakrit!' and 
the 
spiritual 


s Do action thus self-controlled, says Krishna . 
ledge, the intelligence, is greater than works, jyayan 
I did not mean that inaction is greater 
truth. Karma jy<ayo 

of ' wotks, i it means equality and non-ai 
iects of sense; and it means the poise 

free and high-uplifted above the lower mstrumer.cauun _ 

controlling the works of the mind and the . senses and body in 
'bower of"" self-knbvi’ledge and the pure objectless self -delight -of.,, s] 
Siil “X inm. i. fulfilled to too,.; ft. 

y'om of the self-liberating 1. elligent will finds its m, mo, nuui In to 
, e n re Iess works. Thus the Gita founds res teaching of the 
necessity of "desireless works, nishhama karma, and umtes the AuWt r. ye 
practice" of the Sankhyas - rejecting then- merely physical rule - with the 

VUlC Rv,t Aliiu'i is an essential difficulty unsolved. How, our nature^ being 
whaH. is and desire the common principle of its action, is it possible to 
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9. By doing works otherwise than for sacrifice, this 
world of men is in bondage to works; for sacrifice 1 practise 
works, O son of Kunti, becoming free from all attachment. 


10. With sacrifice the Lord of creatures of old created 
creatures and said. By this shall you bring forth, (fruits or off- 
spring), let this be your milker of desires. 


'institute a really desireless action? For what we call ordinarily disinte- 
rested action is not really desireless; it is simply a replacement of certain 
smaller personal interests by other large desires which have only the ap- 
pearance of being impersonal, virtue, country, mankind. How is true 
desirelessness to be brought about? By doing all works with sacrifice as 
the only object, is the reply of the divine Teacher. 

3 We cannot accept the current interpretation of niyaiayn karma as 
if it meant fixed and formal works and were equivalent to the Vedic 
nityakarma, the regular works of sacrifice, ceremonial and the daily rule 
of Vedic living. Surely, niyata simply takes up the niyamya of the last 
verse. Not formal works fixed by an external rule, but desireless works 
controlled by the liberated buddhu is the Gita’s teaching. 

1 It is evident that all works and not merely sacrifice and social duties 
can be done in this spirit; any action may be done either from the 
ego-sense narrow or enlarged or for the sake of the Divine. All being 
and all action of Prakriti exist only for the sake of the Divine ; from that 
it proceeds, by that it endures, to that it is directed. All life, all world- 
existence is the sacrifice offered by Nature to the Purusha, the one and 
secret soul in Nature, in whom all her workings take place ; but its real sense 
is obscured in us by ego, by desire, by our limited, active, multiple per- 
sonality. So long as we are dominated by the ego-sense we cannot perceive 
or act in the spirit of this truth, but act for the satisfaction of the ego 
and in the spirit of the ego, otherwise than for sacrifice. Egoism is the 
knot of the bondage. By acting Godwards, without any thought of ego, 
we loosen this knot and finally arrive at freedom. 

• The Gita’s theory of sacrifice is stated in two separate passages ; one. 
we find here in the third chapter, another in the fourth; the first gives it 
in language which might, taken by itself, seem to be speaking only of the 
ceremonial sacrifice ; the second interpreting that into the sense of a large 
philosophical symbolism, transforms at once its whole significance and raises 
it to a plane of high psychological and spiritual truth 



er^Tt shn qrinn^m n n \\ 

11. Foster by this the gods and let the gods foster you ; 
fostering each other, you shall attain to the supreme good. 

sepvffrnrfe «rt ^rr i 

sfr s% m m 11 ta w 

12. Fostered by sacrifice the gods shall give you desired 
enjoyments ; who enjoys their given enjoyments and has not 
given to them, he is a thief, 

ar ffcre r fcw * wm *pa**ar i 

■5p^r- tr ??rsr mr ^ n l\ it 

13. The good who eat what is left from the sacrifice, 

are: released from all sin ; but evil are they and enjoy sin who 
cook (the food) for their own sake. : : ■ 

HiliH ^nffr i 

warier m- g=sws si ii 
^ 5 r§Tt^r i 

rwrfsrte ass fo* «r| sr^f|?n^ ii V\ ii ■ ; "■<: 

14-15. From food creatures come into being, from rain 
is the birth of food, from sacrifice comes into being the rain, 
sacrifice is born of work ; work know to be born of Brahman, 
Br ahm an is born of the Immutable; therefore is the all-perva- 
ding Brahman established in the sacrifice. 

v# s sr% *TT3*r§*Tcrtf *n i ; 

mk <rNr *r sforfcr a l *\ « 

He who follows not here the wheel thus set in thove- 
; : thbnt| :i :' ; e’s|l^ ; :;i| his being, sensual is his delight, ill vain, (O', 
Partha, that man lives. 1 


1 In the Gita there is very little that is merely local or temporal and 
so large, profound and; universal tha,t/eyen this /little 
he universal iscd without the sense of the teaching suffering s w liminution 
or violation ; rather by giving an ampler scope to it than belonged to the 
country and epoch the teaching gains in depth, truth and power* Often 
indeed the Giro itself suggests the wider scope that can In this way be 
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17, But the man whose delight is in the Self and who is 
satisfied with the' enjoyment of the Self and in the Self he is 
content* for him. there exists no work that needs to be done. 


shr to sfcrcraf «*r i 
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18. He has no object here to be gained by action done 
and none to be gained by action undone ; he has no depend- 
ence on all these existences for any object to be gained. 1 


TOT pra? ? SRR CR err wnrat I 

stotst ifT^PCRr q'Tjmftf^r n \\ w . 

19. Therefore without attachment perform ever the work 
that is to be done (done for the sake of the world, loka~ 


given to an idea in itself local or limited. Thus it dwells on the ancient 
Indian system and idea of sacrifice as an interchange between gods and 
men, — a system and idea which have long been practically obsolete in India 
itself and are no longer real to the general human mind; but we find here 
a sense so entirely subtle, figurative and symbolic given to the word 
u sacrifice ” and the conception of the gods is so little local or mythological, 
so entirely cosmic and philosophical that we can easily accept both as 
expressive of a practical fact of psychology and general law of Nature and 
so apply them to the modern conceptions of interchange between life and 
life and of ethical sacrifice and self-giving as to widen and deepen, these 
and cast over them a more spiritual aspect and the light of a profounder 
and more far-reaching Truth. 

Having thus stated the necessity of sacrifice, Krishna proceeds to 
state the superiority of the spiritual man to works. 

1 Here are the two ideals, Vedist and Vedantist, standing as if in all 
their sharp original separation and opposition, on one side the active ideal 
of acquiring enjoyments here and the highest good beyond by sacrifice and 
the mutual dependence of the human being and the divine powers and on 
the other, facing it, the austerer ideal of the liberated man who, indepen- 
dent in the Spirit, has nothing to do with enjoyment or, works or the 
human or the divine worlds, but exists only in the peace of the supreme 
5^^ , calm ; ' joy of : the , ■ Brahman. 5 The . next , verses '-'-create --a 

ground for the reconciliation between the two extremes ; the secret is not 
inaction as soon as one turns towards the higher truth, but desireless action 
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sangraha, as is made clear immediately afterward) ; for by doing 
work without attachment man attains to the highest. 1 


11 Ro II 


20. It was even by works 2 that Janaka and the rest 
attained to perfection. Thou shouldst do works regarding also 
the holding together of the peoples. 


both before and after 1 it is reached. The liberated man has nothing to gain 
by action, but nothing also to gain; by inaction, and it is not at all for any 
personal object that he has to make his choice. 

1 It is true that works and sacrifice are a means of arriving at the 
highest good ; but there are three kinds of works, that done without sacri- 
fice, for personal enjoyment which is entirely selfish and egoistic and misses 
the true law and aim and utility of life, mogham partita sa jivaiU that done 
with desire, but with sacrifice and the enjoyment only as a result of sacri- 
fice and therefore to that extent consecrated and sanctified, and that done 
without desire or attachment of any kind. It is the last which brings the 
soul of man to the highest. 


* There are few more important passages in the Gita than these 
seven striking couplets. But let us clearly understand that they must not 
he interpreted, as the modern pragmatic tendency concerned much more 
with the present affairs of the world than with any high and far-off 
spiritual possibility seeks to interpret them, as no more than a philoso- 
phical and religious justification of social service, patriotic, cosmopolitan 
and humanitarian effort and attachment to the hundred eager social schemes 
and dreams which attract the modern intellect. It is not the rule of a 
large moral and intellectual altruism which is here announced, but that of 
a spiritual unity with God and with this world of beings who dwell in Him 
and in whom He dwells. It is not an injunction to subordinate the in- 
dividual to society and humanity or immolate egoism on the altar of the 
human collectivity, but to fulfil the individual in God and to sacrifice the 
ego oti the one true .altar of the all-embracing Divinity. The Gita 
moves on a plane of ideas and experiences higher than those of the modern 
mind which is at the stage indeed of a struggle to shake off the coils of 
egoism, but is still mundane in its outlook and intellectual and moral rather 
'.•.than 'spiritual' 'in its.; temperament. . 'Patriotism,, cosmopolitanism, ■ service'' , : of v 
society, collectivism... humanitatianism, the ideal or religion of humanity are 
admirable aids towards our escape from our primary condition of indivi- 
dual, family, social, national egoism into a secondary stage in which the 
■' ; 'Indiyidual;ire:alise's, as far as ■> it’, can be done>on : ; the; intellectud v '.,mbralv’and;’^ 
emotional level,— -on that level he cannot do it entirely in the right and 
perfect way, the way of the integral truth of his being, —the oneness of 
his existence with : the existence of other beings. But the thought of the 
Gita reaches beyond to a tertiary condition of our developing self-consci- 
ousness towards which the secondary h only a p rtial stage u advance 
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21, Whatsoever the Best 1 doeth, that the lower kind of 
man puts into practice; the standard he creates, the people 
follows. W'CCO : t 


1 The rule given here by the Gita is ' the rule for the master man, the 
superman, the divinised human being, the Best, not in the sense of any 
Nietzschean, any one-sided and lop-sided, any Olympian, Apollinian or 
Dionysian, any angelic or demoniac supermanhood, but in that of the man 
whose whole personality has been offered up into the being, nature and 
consciousness of the one transcendent and universal Divinity and by loss 
of the smaller self has found its greater self, has been divinised. 

To exalt oneself out of the lower imperfect Prakriti, traigunyamayi 
Maya, into unity with the divine being, consciousness and nature,* 
madbhavam agaiah , is the object of the Yoga, But when this object is 
fulfilled, when the man is in the Brahmic status and sees no longer 
with the false egoistic vision himself and., the world, but sees all beings 
in the Self, in God, and the Self in all beings, . God in all beings, what 
shall be the action, — since action there still is, — which results from, that 
seeing, and what shall be the cosmic or individual motive of all his 
works? It is the question of Arjuna (Ch. II, SL 54) but answered from a 
standpoint other than that from which Arjuna had put.it. The motive 
cannot be personal desire on the intellectual, moral, emotional level, for 
that has been abandoned, — even the moral motive has been abandoned, 
since the liberated man has passed beyond the lower distinction of sin 
and virtue, lives in a glorified purity beyond good and evil. It cannot 
be the spiritual call to his perfect self-development by means of disinter- 
ested works, for the call has been answered, the development is perfect 
and fulfilled. His motive of action can only be the holding together of 
the peoples, chikirshur lokasangraham. This great march of the peoples to- 
wards a far-off divine ideal has to be held together, prevented from fall- 
ing. into the bewilderment, confusion and utter discord of the understand- 
ing which would lead to dissolution and destruction and to which the 
world moving forward in the night or dark twilight of ignorance would 
be too easily prone if it were not held together, conducted, kept to the 
great lines of its discipline by the illumination, by the strength, by the rule 
and example, by the visible standard and the invisible influence of its Best. 
But the divinised man is the Best in no ordinary sense of the word and 
his influence, his example must have a power which that of no ordinary 
supenorbmah;-^ In order '.to,, indicate more perfectly liis mean- 

ing, the divine Teacher, the Avatar gives his own example, his own 
standard to Arjuna. 

'* Sayujya , saldkya and sadrishya or sadharmya. Sadharmya is becoming 

of one law of being and action with tl e Divine. 









22. O Son of Pritha, I 1 have no work that I need to 
do in ail the three worlds/ I have nothing that I have not 
gained and have yet to gain, and I abide verily in the 
paths of action iyctta, eva cha kannctni , — sva implying, I abide 
in it and do not leave it as the sanyasin thinks himself 
bound to abandon works). 

■m £tc3FT^r#% ^#31* IS R\ St 

ssr %?€££. i 

sf w ^ ara? ship it ^ it 

23-24. For if I did not abide sleeplessly in the paths of 
action, men follow in every way my path, these peoples 
would sink to destruction if I did not work and I should be 
the creator of confusion and slay these creatures. 

tl ^ il : 

25. As those who know not act with attachment to the 
action, he who knows should act without attachment, 
having for his motive to hold together the peoples. 

5T fi&SrffrfWU 

II ^ it 

V; 26. He should not create a division of their understand- 
ing in the ignorant who are attached t o their . works ; he 

: ; 5y vi^^^Tgiyi^g •’of .the example of God' %as^lf?fco ; ;tlie' ''liberated, /raarmis; 
profoundly significant ; for it reveals the. whole basis of the Gita’s philo- 
sophy of divine works. The liberated man. is lie who has exalted IiixnsGt 
.• into the divine nature and according to that divine nature must be liis 
actions* Neither the dynamism of the kinetic man nor the actionless light 
of the ascetic or quietist, neither the vehement personality of the man. of 
action nor the indifferent impersonality of the philosophic sage is the 
complete divine ideal. These are the two conflicting standards of the man 
: world ,:and' the ascetic or., the quietist dpiilosopto 

Kstiara, the other striving -to dwell entirely 
of the Akshara ; but the complete divine ideal proceeds from the, nature of 
the Purushottama which transcends this conflict and reconciles all. divine 
■ possibilities* , , •' ■ • . y ' '■ ; v 

* Physical vital mental (including the higher mental worlds). 
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should, set them to all 1 actions, doing them himself with 
knowledge and in Yoga. CW WpWp' 1 -p 





H 


1 The whole range of human works must be that in .which the God- 
knower shall move. All individual, all social action, all the works of the 
intellect, the heart and the body are still his, not any longer for his own 
separate sake, but for the sake of God in the world, of God in all '-beings' 
and that all those beings may move forward, as he has moved, by the path 
of works towards the discovery of the Divine in themselves. Outwardly his 
actions may not seem to differ essentially from theirs ; battle and rule as 
well as teaching and thought, all the various commerce' of man with man 
may fall in his range ; but the spirit in which he does them must be very 
different, and it is that spirit which by its influence shall be the great 
attraction drawing men upwards to his own level, the great lever lifting 
the mass of men higher in their ascent, 
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Third Chapter 


II. THE DETERMINISM OF NATURE 


(The passages in which the Gita lays stress on the sub- 
jection of the ego-soul to Nature, have by some ; been under- 
stood as the enunciation of an absolute and a mechanical 
determinism which leaves no room for any freedom within 
the cosmic existence. Certainly, the language it uses is em- 
phatic and seems very absolute. But we must take, here as 
elsewhere, the thought of the Gita as a whole and not 
force its affirmations in their solitary sense quite detached 
from each other. 

We have always to keep in mind the two great doc- 
trines which stand behind all the Gita’s teachings with 
regard to the soul and Nature, — The Sankhya ' truth of the 
Purusha and Prakriti corrected and completed by the Vedan- 
tic truth of the threefold Purusha and the double Prakriti 
of which the lower form is the Maya of the three gunas 
and the higher is the divine nature and the true soul- 
nature. This is the key which reconciles and explains what 
we might have otherwise to leave as contradictions and in- 
consistencies. There are, in fact, different planes of our 
conscious existence, and what is practical truth on one plane 
ceases to be true, because it assumes a quite different ap- 
pearance, as soon as we rise to a higher level from which 
we can see things more in the whole.) ; 

h 1 ;; ,27. While the actions are being entirely done by the 
ihodes of Nature, he whose self is bewildered; by egoism 
thinks that it is his “I” which is doing them. 

: ; ; . ^ mm * wm n ii . . : 

28. But one, O mighty-armed, who knows the true 
principles of the divisions of the modes and of works, realises 







that it is the modes which are acting and reacting on each 
other and is not caught in them by attachment. 

sr^^TOTf^n gn5P% gara&5 1 
/■y;v ■ ?T^r?f>rsrf^r f^rrs^ it 11 ■ ; : 

29. Those who are bewildered by the modes, not knowers 
of the whole, let not the knower of the whole disturb in their 
mental standpoint. 1 ; ; : 


1 Here there is the clear distinction between two levels of consciousness, 
two standpoints of action, that of the soul caught in the web of its egoistic 
nature and doing works with the idea, but not the reality of free will’ 
under the impulsion of Nature, and that of the soul delivered from its 
identification with the ego, observing, sanctioning and governing the works 
of Nature from above her . 

We speak of the soul being subject to Nature ; but on the other hand 
the Gita in distinguishing the properties of the soul and Nature affirms that 
while Nature is the executrix, the soul is always tlae lord, Ishwara. It speaks 
here of the self being bewildered by egoism, but the real Self to the 
Vedantin is the divine, eternally free and self-aware. What then is this 
self that is bewildered by Nature, this soul that is subject to her ? The answer 
is that we are speaking here in the common parlance of our lower or men- 
tal view of things; we are speaking of the apparent self, or the apparent 
soul, not of the real self, not of the true Purusha. It is really the ego 
which is subject to Nature, inevitably because it is itself part of Nature, 
one functioning of her machinery; but when the self-awareness in the 
mind-consciousness identifies itself with the ego, it creates the appearance 
of a lower self, an ego-self. And so too what we think of ordinarily as 
the soul is really the natural personality, not the true Person, the Puru- 
sha, but the desire-soul in us which is a reflection of the consciousness 
of the Purusha in the workings of Prakrit! : it is, in fact, itself only an 
action of the three modes and therefore a part of Nature. Thus there 
axe, we may say, two souls in us, the apparent or desire-soul, which 
changes with the mutations of the gunas and is entirely constituted and 
determined by them, and the free and eternal Purusha not limited by 
Nature and her gunas. We have two selves, the apparent self, which is 
only the ego, that mental centre in us which takes up this mutable ac- 
tion of Prakriti, this mutable personality, and which says “I am this per- 
sonality, I am this natural being who am doing these works,” — but the 
natural being is simply Nature, a composite of the gunas, — and the true 
self which is, indeed, the upholder, the possessor and. the lord of Nature 
and figured in her, but is not itself the mutable natural personality. The 
way to be free must then be to get rid of the desires of this desire- 
soul and the false self-view of this ego. 

This view of our being starts from the Sankhya analysis of the dual 
'Pfihcipfe^dn; ’ouri nature,; Purusha and Prakriti. Purusha k : :hmctive^:aiarid'U 
Prakriti is active, kartri : Purusha is the being full of the light of consci- 
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30. Giving up thy works to Me, with thy consciousness 
founded in the Self, free from desire and egoism, fight deliver- 
ed from the fever of thy soul. 


% % waffn? f^rrifcrgfpH \ i , ■■ ' 

■ ' sng[T^Rnsf^r?cfr 11 \K il : . , 

^TT^f^ffcr Tf WcT^ I 
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31-32. Who, having faith and not trusting to the criti- 
cal intelligence, constantly follow this teaching of mine, 
they too are released from (the bondage of) works. But those 
who find fault with my teaching and act not thereon, know 
them to be of unripe mind, bewildered in all knowledge 
and fated to be destroyed. 1 

ousness; Prakrit! is the Nature, mechanical, reflecting all her works in the 
conscious witness, the Purusha. Prakriti works by the inequality of her 
three modes, gunas, in perpetual collision, and intermixture and mutation 
with each other; and by her function of ego-mind she gets the Purusha 
to identify himself with all this working and so creates the sense of 
active, mutable, temporal personality in the silent eternity of the Self. 
But if this were all, then the only remedy would be to withdraw alto- 
gether the sanction, suffer or compel all our nature by this withdrawal 
to fall into a motionless equilibrium of the three gunas and so cease 
from all action. But this is precisely the remedy, — though it is undoub- 
tedly a remedy, one which abolishes, we might say, the patient along with 
the disease, — which the Gita constantly discourages. Especially, to resort 
to a tamasic inaction is just what the ignorant will do if this truth is 
thrust upon them; the discriminating mind in them will fall into a false; 
division, a false opposition, buddhibheda ; therefore the Gita says “fight with 
all the' fever of ■ thy soul passed away from thee.” 

these 'higher truths can only be' helpful , beeahse: .there , tmly ; 
they are true to experience and can be lived, on a higher and vaster 
plane of consciousness and being. To view these truths from below is to 
mis-see, misunderstand and probably to misuse them. It is a higher truth 
that the distinction of good and evil is indeed a practical fact and law 
valid for the egoistic human life which is the stage of transition from the 
antmal to the divine, but on a. higher plane, we rise beyond gc )d 
arc above their duality even as the Godhead is above it. But the unripe 
mind, seizing on this truth without rising from the lower consciousness 
wher« it is lot pr ctically valid, will simpl make it i convenient excuse 
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33. All existences follow their nature and' what shall 
coercing 1 it avail ? Even the man of knowledge acts accord- 
ing to his own nature. 


SFftsrr sqqf^Tcft ! 
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34. In die object of this or that sense liking and dis- 
liking ate set in ambush; fall not into their power, for they 
are the besetters of the soul in its path. 


for indulging its Asuric propensities, denying the distinction between good 
and evil altogether and falling by self-indulgence deeper into the morass of 
perdition, sarva-jnana-virniidhan nashtan aclietasha . So too with this truth of 
the determinism of Nature; it will be mis-seen and misused, as those misuse 
it who declare that a man is what his nature has made him and cannot do 
otherwise than as his nature compels him. It is true in a sense, but not in 
the sense which is attached to it, not in the sense that the ego-self can 
claim irresponsibility and impunity for itself in its works; for it has will 
and it has desire and so long as it acts according to its will and desire, 
even though that be its nature, it must bear the reactions of its Karma. 
It is in a net, if you will, a snare which may well seem perplexing, illogi- 
cal, unjust, terrible to its present experience, to its limited self-knowledge, 
but a snare of its own choice, a net of its own weaving. 

1 This seems, if we take it by itself, a hopelessly absolute assertion of 
the omnipotence of Nature over the soul. And on this it founds the 
injunction to follow faithfully in our action the law of our nature. What is 
precisely meant by this Swadharnxa we have to wait to see until we get to 
the more elaborate disquisition in the closing chapters about Purusha and 
Prakriti and the gunas ; but certainly it does not mean that we are to 
follow any impulse, even though evil, which what we call our nature 
dictates to us. For between these two verses the Gita throws in this 
further injunction, “ fall not into the power of liking and disliking.” 
There is therefore a distinction to be made between what is essential 
in the nature, its native and inevitable action, which it avails not at all 
to repress, suppress, coerce, and what is accidental to it, its wanderings, 
confusions, perversions, over which we must certainly get control. 
There is a distinction implied too between coercion and suppression, 
nigraha, and control with right use and right guidance, sanyama. The 
former is a violence done to the nature by the. 'will, which in the end 
depresses the natural powers of the. being, aimanam ava$adayet\ the latter 
is the control of the lower by the higher self,, which successfully gives to 
those powers -their right action and their maximum efficiency, —yogah kar~ 
masu kaushalam, , • 
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35. Better is one’s own law of works, swadharma, 1 though 
in itself faulty, than an alien law well wrought out ; death in 
one’s own law of being is better, perilous is it to follow an 
alien law. 

. . . ST^pT 3F=rp3r I 

sto la vw prefer i 

Iff) mthrar: si 11 

36. Arjuna said: But (if there is no fault in following 
our Nature) . what is this in us that drives a man to sin, 
as if by force, even against his own struggling will, O 
Varshneya ? 

ssfta*RT3?iFsr i 

f))f grnr spt«r i 

fnrasTt sr^nriw ^vs n 

37. The Blessed Lord said: This is desire 3 and its com- 
panion wrath, children of rajas, all-devouring, all-polluting, 

1 Man is not like the tiger or the fire or the storm; he cannot kill 
and say as a sufficient justification, “ I am acting according to my nature,’’ 
and he cannot do it, because he has not the nature and not, therefore, the 
law of action, swadharma, of the tiger, storm or fire. He has a conscious 
intelligent will, a buddhi , and to that he must refer his actions. If he does 
not do so, if he acts blindly according to his impulses and passions, then 
the law of his being is not rightly worked out, sivadhannah su-anush- 
thitah, he has not acted according to the full measure of his humanity, 
but even as might the animal ' Man knows more or less imperfectly that 
he has to govern his rajasic and tamasic by his sattwic nature and that 
thither tends the perfection of his ' normal humanity.) The Teacher makes 
ithis) blear, in "answering the following practical' question' of ''Arjuna.';' ,/•■'! ■ 

■ ® The kinetic .man. is - not satisfied with any ideal which does '. not 
depend upon the fulfilment of this cosmic nature, this play of the three 
qualities of that nature, this human activity of mind and heart and body. 
The highest fulfilment of 'that activity, he might say, is my idea of human 
perfection, of the divine possibility in man. 'Each being is bound to his 
""nature; and within it he must seek for his perfection. 1 lAccprdi^ 
human nature must be Our human perfection; and each man must strive 
;':fer''. : ;|t>hccordirig to the line of ' Ms phrspr^i^ 

in action, not outside life and action. Yes, there is a truth in that, replies 
the Gita : tie fulfilment of God in man, the play of the Divine in life is 





■ 


38. As a fire is covered over by smoke, as a mirror by 
dust, as an embryo is wrapped by the amnion, so this 
(knowledge) is enveloped by it. 

3TT3RT itfrt 1 

39. Enveloped is knowledge, O Kaunteya, by this eternal 
enemy of knowledge in the form of desire which is an in- 


40. The senses, mind and intellect are its seat; 1 env 
loping knowledge by these it bewilders the embodied soul. 


41. Therefore, O Best of the Bharatas, controlling first 
the senses, do thou slay this thing of sin destructive of 
knowledge (in order to live in the calm, clear, luminous 
truth of the Spirit). 


part of the ideal perfection. But if you seek it only in the external, in 
life, in the principle of action, you will never find it ; for you will then 
not only act according to your nature, which is in itself a rule of perfec- 
tion, but you will be — and this is a rule of the imperfection — eternally 
subject to its modes, its dualities of liking and dislike, pain and plea- 
sure and especially to the rajasic mode with its principle of desire and its 
snare of wrath and grief and longing. 

1 And yet it is within this sense, mind and intellect, this play of the 
lower nature that you would limit your search for perfection! The effort is 
vain. The kinetic side of, your nature must .first seek to add to itself the 
quietistic; you must uplift yourself beyond this lower nature to that which 
is above the three gunas, that which is founded in the highest principle, in 
the soul. Only when you have attained to peace of soul, can you become 
'pf i h^free ■'anct ; :';u 
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42. Supreme, they say, (beyond their objects) are the 
senses, supreme over the senses the mind, supreme over the 
mind the intelligent will: that which is supreme over the in- 
telligent will, is he (the Purusha). 1 

srfl w crcrarct i^[ii it 
qrfcr>ft sfw i 

43. Thus awakening by the understanding: to the 
Highest which is beyond even the discerning mind, put- 
ting force on the self by the self to make it firm and still, 
slav thou. O mighty-armed, this enemy in the form of desire, 


1 We must remember the psychological order of the Sankhya, which the 
Gita /accepts* First -in order come Buddhi, discriminative or determinative 
power evolving out of Nature -force, and its subordinate power of self-dis- 
criminative ego. Then as a secondary evolution there arises out of these the 
power which seizes the discriminations of objects, sense-mind or Manas. As 
a/ tertiary evolution out of,; sense-mind we have; the . specialising /. organic . 
; senses; ten, in number, - five; of .perception, five of action. In/ ' the ; . evolution 
of the soul hack, from Prakrit! towards Purusha, tlie. reverse- order has -totbe 
taken to the original Nature-evolution, and that is how the Upanishads and 
Ifbe’ (jitai following, and- almost • quoting the' Upanishads state 'the /ascending! 
order of our subjective powers. 

The Akshara is the self-higher ' than/ the' b.uddhiyrit,- : ''^ceeds;; event that, 
highest subjective principle of Nature in our being, the liberating, intelligence, 
through which naan, returning beyond his restless mobile mental to his calm 
eternal spiritual self, is at last free from the persistence of birth and the 
long chain of action, of Karma. Therefore, says the Gita, it is this Purusha, 
this supreme cause of our subjective life which we have to understand and 
>ecome iware of b$ the intelligence; ir that we have to 1:1 our vilL 
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I. THE POSSIBILITY AND PURPOSE OF 
AVATARHOOD 


f^TRPTl ITU 3TgfeRT^%S5n^!! ?, 11 

1. The Blessed Lord said: This imperishable Yoga 1 : I 
gave to Vivasvan (the Sun-God), Vivasvan gave it to Manu 
(the father of men), Manu gave it to Ikshavaku (head of the 
Solar line)* 

: TTIciT srtrft ^ WOT 11 R il 

2. And so it came down from royal sage to royal sage 
till it was lost in the great lapse of Time, O Parantapa. 

; ■ " ' sr %s?r *rPrr: <jqcR: i 

If 5P5TT %fcT HJfq; || \ \\ . d; : : 

3. This same ancient and original Yoga has been to-day 
declared to thee by Me, for thou art My devotee and My 
friend; this is the highest secret. 2 

1 In speaking of this Yoga in which action and knowledge become 
one, the Yoga of the sacrifice of works with knowledge, in which, works 
are fulfilled in knowledge, knowledge supports, changes and enlightens 
works, and both are offered to the Purushottama, the supreme Divinity 
who becomes manifest within us as Narayana, Lord of all our being and 
action seated secret in our hearts for ever, who becomes manifest even in 
the human form as the Avatar, the divine birth taking possession of our 
humanity, Krishna declares in passing that this was the ancient and original 
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q> qifa i &3n«ft qr wwuft ii a 


4. Arjuna said : The Sun-God 1 was one of the first- 
born of beings (ancestor of the solar dynasty) and Thou 
art only now born into the world; how am I to compre- 
hend that Thou declaredst it to him in the beginning? 


qffSr if ssRftrrrfo srot% m i 

tfT?sft ^ ^ffot *» ^ w:*m ii H ii 

5. Many are my lives that are past, and thine also, 0 
Arjuna; all of them I know, but thou knowest not, O 
scourge of the foe. 


srsftsfa wt i 

sr^flr fermfirarq ^sr^rrKnrWFm n \ 11 


. 6* ! Though I am the unborn, though I am imperishable 
in my self-existence, though I am the Lord of all existences, 

- yet I ' stand ' upon my own Nature and I come into birth by 
my self-Maya. 2 . {epT 


contrary powers and principles of.- its. manifested being. Therefore this Yoga 
of the Gita is not, as some contend, only the Karmayoga, one and the 
lowest, according to them, of the three paths, but a highest Yoga synthe- 
■ tic and integral directing God ward all the powers of our being, 
p, A'The practical intelligence of - Arjuna is baffled by Krishna’s asseitiQiiv 
that it was he who-: in ancient times revealed to Vivasvan this Yoga, since 
lost,-; wjaich ; he -is now'' again- revealing to Arjuna, and by Ms -.demand' Tor : 
; an ' explanation lie ' provokes the' famous : and oft-quoted . , statement of Ava» : 
tarhood and' its mundane purpose, 

* To the modern mind Avatarhood is one of the most ' difficult, , -to- ■accent ■■ 

' or: to : - 'understand " : b£ ; - alL^eTdeas. that ■'are. streaming ■ jn from;. the; -.-East ' upon;; 
the rationalised human consciousness. The rationalist objects that if Gc 
; exists^' he ; is-.extracosmic or- supracosmic and does not -intervene in the -aff aisT.; 
--;-bf : the, World,.'- but- allows them to- be -governed- by a - 'fixed -machinery 1 of; lawn:' 
'-'lle-'Xs; piire' Spirit; and eahtiot, put on jabbodAvdh^ 

' ; lah;thb'.ihuman-' ;-;being is finite, ; the " ever; tinBorn creator: ,'and- panhpt; be'yt Sp'' : ; 
creature born into the world, — these things are impossible cxzn to 
bis absolute omnipotence 1 M : obje tions* so formidable at first sight to the 
reason, seem to have been present to the mind of the Teacher in the Gita 
when he says th t although the Divine is unborn, imperisht 5 in his self- 




' * 1 *' “i , ' , ; ^ ^ 4b 1 r v J 1 ! ' /j- | 

I wepy yyc.ypwe - l 

b,-?r. » rv In V « . a.v. ...J, '.rt, i , - 





67 




-.f'urcwvr ..q 


\ 




FOURTH CHAPTER 
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7. Whensoever there is the fading of the Dharma and 
the uprising of unrighteousness, then I loose " myself forth 
into birth. ' 


8 . 

of the 


trRusTR ^ i 

^WRTffT 2^ 1! <£ i! 

For the deliverance of the good, for the destruction 
evil-doers, for the enthroning of the Right I am 


born from age to age. 


existence, the Lord of all beings, yet he assumes birth by a supreme resort 
to the action of his Nature and by force of his self-Maya ; that he whom 
the deluded despise because lodged in a human body, is verily in his 
supreme being the Lord of all ; that he is in the action of the divine con- 
sciousness the creator of the fourfold Law and the doer of the works of 
the world and at the same time in the silence of the divine consciousness 
the impartial witness of the works of his own Nature, — for he is always 
beyond both the silence and the action, the supreme Purushottama. And the 
Gita is able to meet all these oppositions and to reconcile all these contra- 
ries because it starts from the Vedantic view of existence, of God and the 
universe. For all here is God, is the Spirit or Self-existence, is Brahman, 
ehamevadwiiiyam , — there is nothing else, nothing other and different from 
it and there can be nothing else, can be nothing other and different from 
it. Far from the unborn being unable to assume birth, all beings are even 
in their individuality unborn spirits, eternal without beginning or end, and 
in their essential existence and their universality all are the one unborn 
Spirit of whom birth and death are only a phenomenon of the assumption 
and change of forms. The assumption of imperfection by the perfect is the 
whole mystic phenomenon of the universe; but the imperfection appears in 
the form and action of the mind or body assumed, subsists in the pheno- 
menon, — in that which assumes it there is no imperfection, even as in the 
Sim which illumines all there is no defect of light or of vision, but only in 
the capacities of the individual organ of vision. ■ 

It is notable that with a slight but important variation of language the 
Gita describes in the same way both the action of the Divine in bringing 
about the ordinary birth of creatures and his action in his birth as the 
Avatar. “Leaning upon my own Nature, prahritim svam avas'ktahhycC' it will 
say later u I loose forth variously, visrijami , this multitude oi creatures help- 
lessly subject owing to the control of Prakriti, avashtwi prakritef vcishaiS 
“Standing upon my own Nature” it says here, “lam born by my self-Maya, 
prahritim svam adhishthaya.. .almamayaya, I loose forth myself, atmanam 
sriiamid The action implied in the word avashiabhya is a. forceful down- 
ward pressure by which the object controlled is overcome, oppressed, . 

its movement or working and becomes r- 'helplessly ;; 
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9, He wjio knoweth thus in its right principles my 
divine birth 1 and my divine work, when he abandons his 
body, comes not to rebirth, he comes to Me, O Arjuna. 

#HTTWfsET£fT CFTOT WgqTT%?fT; I 

. ■ . «raNt wm*mj <pt *racra*rRRrr* 11 ss wy 

10- Delivered from liking and fear and wrath, full of me, 
taking refuge in ■ me, many purified by . austerity : of ' know- 


subject to the controlling power, avaskatn vashat; Nature in this action 
becomes mechanical and its multitude of creatures are held helpless in the 
mechanism, not lords of their own action. On the contrary the action 
implied in the word adhishthciya is a dwelling in, but also a standing upon 
and over the Nature, a conscious control and government by the indwel- 
ling Godhead, adhishthatri devata , in which the Puxusha is not helplessly 
driven by the Prakriti through ignorance, but rather the Prakrit! is full of 
the light and the will of the Purusha. 

1 The language of the Gita shows that the divine birth is that 
of the conscious Godhead in our humanity and essentially the opposite 
of the ordinary birth even though the same means are used, because 
it is not the birth into the Ignorance, but the birth of the knowledge, 
not a physical phenomenon, but a soul- birth. It is the Soul’s coming into 
birth as the self-existent Being controlling consciously its becoming and 
not lost to self-knowledge in the cloud of the Ignorance. It is the Soul 
born into the body as Lord of Nature, standing above and operating in 
' her freely by its will, not entangled and helplessly driven round and round 
in the mechanism; for it works in the knowledge and not, as most do, in. 
the Ignorance. It is the secret Soul in all coming forward from its govern- 
ing secrecy behind the veil to possess wholly in a human type, but as the 
Divine, the birth which ordinarily it possesses only from behind the veil 
as the Ishwara while the outward consciousness In front of the veil is 
rather possessed than in possession because there it is a partially con- 
scious being, the Jiva lost to self-knowledge and bound in its works through 

' : ;a:'vphehpmenal ; 'subjection to 'Nature. The Avatar* ..'therefore •. 'is a-. direct: 
manifestation in humanity by Krishna the Divine Soul of that divine con- 
dition of being to which Arjuna, the human soul, the type of a. highest; 
human being, a Vibhuti, is called upon by the Teacher to arise, and to 
•which he can only arise by climbing out of the ignorance and limitation 
of his ordinary humanity. It is. the manifestation from above of that 

which we have to develop from below; it is the descent of God into 

' . * The- word-'Avatarahirie is' a coming down of the 

Divine below the line which divides the divine from the human 

SKrt ' i I , hv: kh/iiTSp b'S ^ 
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ledge have arrived at my nature of being 1 ( madbhavam , the 
divine nature of the Purushottama). 

5> 5T«rr jtt snarer srrnrq-p?; i g t £f A 
m <TT£ Sl%ri li U II 

11* As men approach Me, so I accept them to My 
love (bhajami) ; men follow in every way my path, O son of 
Pritha. 


that divine birth of the human being into which we mortal creatures must 
climb; it is the attracting divine example given by God to man in the 
very type and form and perfected model of our human existence. 

3 We have to remark carefully that the upholding of Dharma in the 
world is not the only object of the descent of the Avatar, the great 
mystery of the Divine manifest in humanity ; for the upholding of the 
Dharma is not an all-sufficient object in itself, not the supreme possible 
aim for the manifestation of a Christ, a Krishna, a Buddha, but is only 
the general condition of a higher aim and a more supreme and divine 
utility. For there are two aspects of the divine birth; one is a descent, 
the birth of God in humanity, the Godhead manifesting itself in the human 
form and nature, the eternal Avatar ; the other is an ascent, the birth of 
man into the Godhead, man rising into the divine nature and con- 
sciousness, madbhavam agatah; it is the being born anew in a second 
birth of the soul. It is that new birth which Avatarhood and the 
upholding of the Dharma are intended to serve. If there were not this 
rising of man into the Godhead to be helped by the descent of God 
into humanity, Avatarhood for the sake of the Dharma would be an 
otiose phenomenon, since mere Right, mere justice or standards of virtue 
can always be upheld by the divine omnipotence through its ordinary 
means, bys great men or great movements, by the life and work of sages 
and kings and religious teachers, without any actual incarnation. The 
Avatar comes as the manifestation of the divine nature in the human 
nature, the apocalypse of its Christhood, Krishnahood, Buddhahood, in 
order that the human nature may by moulding its principle, thought, 
feeling, action, being on the lines of that Christhood, Krishnahood, 
Buddhahood transfigure itself into the divine. The law, the Dharma 
which the Avatar establishes is given for that purpose chiefly ; the Christ, 
Krishna, Buddha stands in its centre as the gate, he makes through him- 
self the way men shall follow. That is why each Incarnation holds before 
men his own example and declares of himself that he is the way and the 
gate ; he declares too the oneness of his humanity with the divine being, 
declares that the Son of Man and the- Father above from whom he has 
descended are one, that Krishna in the human body, manushim tanum 
ashriiam , and the supreme . Lord and Friend of all creatures are but two 
^e^el^icmS'fibb'riieAsam^ .revealed -there "in his ow n 

Lerb-TmThe typehbf humanity. ' 
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12. They who desire the fulfilment 1 of their works on 

earth sacrifice to the gods (various forms and personalities 
of the one Godhead) ; because the fulfilment that is born of 
works (of works without knowledge) is very swift and easy 
in the human world. ■ ■ , . ■ 

3Rf?TT I 

erafcrrfq' wl ii u ii 

13. The fourfold 2 order was created by Me according 
to the divisions of quality and active function. Know Me 
for the doer of this (the fourfold law of human workings) 
who am yet the imperishable non-doer. 

st jt| sprffar m sr i 

y'; £ . ffcT STT ^tSWsrFTTTcr II II 

14. Works fix not themselves on Me, nor have I desire 

for the fruits of action; he who thus knoweth Me 3 is not 
bound by works. ■■■ V'yCy 

C : y rai.. — — 

1 The other, the divine self-fulfilment in man by the sacrifice with 
knowledge to the supreme Godhead, is much more difficult ; its results 
belong to a higher plane of existence and they are less easily grasped. 
Men therefore have to follow the fourfold law of their nature and works 
and on this plane of mundane action they seek the Godhead through his 
various qualities. 

a The Gita does not take the fourfold order in the narrow sense in 
which it is commonly understood, nor does it regard it as an eternal and 
■’universal social order: (Chapter, XVIII), The fourfold order of society 'is 
\.meMy^'the ! ' concrete form of a spiritual truth which is.- itself:- indepen dent; 
b.oifthehfoml. it rests on -the -. conception of , right . ..works as a --rightly;, Ordered'-: 
expression of the nature of the individual being through whom the work 
f s : 'ddne,:: that nature assigning him his line , and. scope" ,xm life iacdording ; ;,to; : 
his inborn quality and his self-expressive function, 

3 The giving o£ the example of God himself to the liberated man is 
profoundly significant ; for it reveals the whole basis of the Gita’s philo- 
i,:, sophy .'-'of . divine works. The liberated , man is "he : who has' ’ exalted . • himself: 

into the divine nature and according to that divine nature, must be his 
y -aefiohsf •/But- '.what is the divine nature? Ifuis mot, entirely : and -■ soltdyyldiat": 
of the Akshara, the immobile, inactive, impersonal self; for that by itself 
would lead the liberated man to actionless immobility. It is not charac- 
teristically that of the Kshara, the mul itudinons the personal the Purusha 
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15. So knowing was work done by the men of old who 
sought liberation ; do therefore, thou also, work of that more 
ancient kind done by ancient men. 1 

self-subjected to Prakriti ; for that by itself would lead him back into sub- 
jection to his personality and the lower nature and its qualities. It is 
the nature of the Purushottama who holds both these together and by his 
supreme divinity reconciles them in a divine reconciliation which is the 
highest secret of his being, rahasyam hyetad uttamam. He is not the doer 
of works in the personal sense of our action involved in Prakriti; for God 
works through his power, conscious nature, effective force, — Shakti, Maya, 
Prakriti— but yet above it, not involved in it, not subject to it, not unable 
to lift himself beyond the laws, workings, habits of action it creates, not 
affected or bound by them, not unable to distinguish himself, as we are 
unable, from the workings of life, mind and body. He is the doer of works 
who acts not, kartaram akartaram. 

1 The inner fruit of the Avatar’s coming is gained by those who learn from 
it the true nature of the divine birth and the divine works and who, grow- 
ing full of him in their consciousness and taking refuge in him with their 
whole being, manmaya mam upashritah , purified by the realising force of their 
knowledge and delivered from the lower nature, attain to the divine being 
and divine nature, madhhavam. The Avatar comes to reveal the divine 
nature in man above this lower nature and to show what are the divine works, 
free, unegoistic, disinterested, impersonal, universal, full of the divine light, 
the divine power and the divine love. He comes as the divine personality 
which shall fill the consciousness of the human being and replace the 
limited egoistic personality, so that it shall be liberated out of ego into 
infinity and universality, out of birth into immortality. He comes as the 
divine power and love which calls men to itself, so that they may take 
refuge in that and no longer in the insufficiency of their human wills and 
the strife of their human fear, wrath and passion, and liberated from all 
this unquiet and suffering may live in the calm and bliss of the Divine. 
Nor does it matter essentially in what form and name or putting forward 
what aspect of the Divine he comes : for in all ways, varying with their 
nature, men are following the path set to them by the Divine which will 
in the end lead them to him and the aspect of. him which suits their 
’ nature is that which they can best follow when he comes to lead them ; 
Hu Whatever;,' way"- men • .accept, love and take '.joy "in God, in that way pGod, : 
-accepts,; 'Ip ves;; ; ,andi .takes /joy' in' 'man.. . /.'h 
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Fourth Chapter 


II. THE DIVINE WORKER 


, (To attain to the divine birth, — a divinising new birth of 
the soul into a higher consciousness,— and to do divine works, 
both as a means towards that before it is attained and as 
an expression of it after it is attained, is then all the 
Karmayoga of the Gita. The Gita does not try to define 
works by any outward signs through which it can be recog- 
nisable to an external gaze, measurable by the criticism of 
the world; it deliberately renounces even the ordinary ethi- 
cal distinctions by which men seek to guide themselves in 
the light of the human reason. The signs by which it dis- 
tinguishes divine works are all profoundly intimate and sub- 
jective ; the stamp by which they are known is invisible, 
spiritual, supra-ethical. They are recognizable only by the 
light of the soul from which they come.) 

, , srastvrfr is it 

16. What is action and what is inaction, as to this even 
the sages are perplexed and deluded. I will declare to thee 
that action by the knowledge of which thou shalt be releas- 
ed from all ills. 

arer&iRSr rmm sfriWT 3Tf%i il *vs i! 

. 17. One has to understand about action as well as to 

understand about wrong action and about inaction one; has 
: tb understand ; thick and tangled is t he wa y of works. 1 ; 

1 Action, in the world is like a deep forest, gakana , through which man 
goes stumbling as best he can, by the light of the ideas of his time, the 
standards of his personality, his environment, or rather of many times, 
ym&ny'; personalities, layers of thought - and ethics from ;Biahy : ')socialvSt§ge$: 
all inextricably confused together, temporal and conventional amidst all 
their claim to absoluteness and immutable truth, empirical and irrational 
in spite o£ their aping of right reason. And finally the sage seeking in the 
midst of it all a highest foundation of fixed law and an original imth 
finds himself obliged to raise the last supreme question, whether all action 
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^ l fc a p K & set; q^^rfof «r i 
^ ^ zsrEt it it 11 

18. He who in action can see inaction and can see 
action still continuing in cessation from works, is the man 
of true reason and discernment among men; he is in yoga 
and a many-sided universal worker (for the good of the 
world, for God in the world). 1 

wm%i <rfr§?r §wr: is \% « 

19. Whose inceptions 8 and undertakings are all free from 

and life itself are not a delusion and a snare and whether cessation from 
action* akarma , is not the last resort of the tired and disillusioned human 
soul. But* says Krishna, in this matter even the sages are perplexed and 
deluded. For by action, by works, not by inaction comes the knowledge 
and the release. 

What then is the solution ? What is that type of works by which we 
shall be released from the ills of life, from this doubt, this error, this grief, 
from this mixed, impure and baffling result even of our purest and best- 
intentioned acts, from these million forms of evil and suffering ? 

*No outward distinctions need be made, is the reply ; no work the 
world needs, be shunned ; no limit or hedge set round our human acti- 
vities; on the contrary, all actions should be done, but from a soul in 
Yoga with the divine. Akarma , cessation from action is not the way? 
the man who has attained to the insight of the highest reason, perceives 
that such inaction is itself a constant action, a state subject to the 
workings _ of Nature and her qualities. The mind that takes refuge in 

physical inactivity, is still under the delusion that it and not Nature is 

the doer of works; it has mistaken inertia for liberation ; it does not 
see that even in what seems absolute inertia greater than that of the 
stone or clod, Nature is at work, keeps unimpaired her hold. On the 

contrary in the full flood of action the soul is free from its works, is 

not the doer, not bound by what is done, and he who lives in the 
freedom of the soul, not in the bondage of the modes of . .Nature, alone 
has release from works. 

... The liberated man is not afraid of action, he. is a large and. univer- ■ 
'-sal, doer' of all works, 'kritsna-karmd-farit ; not as others do them in subjeo . 

■ tidri': to : Nature,; but' poised ; in the silent calm of the soul, tranquilly: in-': 
..Yoga : 'with 'the ' Divine. ■ / The vDivine is the lord of his works, he.is only 
' their channel through the instrumentality of his nature conscious of and 
subject' 'tO : V her Lord*,;/ By ■ the'' (flaming /intensity, and .'purity of' this knowv 
ledge all his works axe burned up as in a fire and his mind remains with- 
out any stain or disfiguring mark from them, calm, silent, unperturbed, 
frid ;; :'p'ure.-//To/^do tali/m , this liberating knowledge, : without /. • 
the personal egoism of the doer, is the first sign of the divine worker. 
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the will of desire, 1 whose works are burned up by tbe fire 
of knowledge,^ him the, wise have called a sage. 

20. Having abandoned all attachment to the fruits of 
his works, ever satisfied 2 without any kind of dependence, he 
does nothing though (through his nature) he engages in 
action. 


sorrtfrt ^ it 

21. He has no personal hopes, does not seize on things 
as his personal possessions; his heart and self are under 
perfect control; performing action by the body alone, he does 


' , V * The second sign is freedom from desire; for where there is not the 
personal egoism of the doer, desire becomes impossible ; it is starved out* 
sinks for want of a support* dies of inanition. Outwardly the liberated 
man seems to undertake works of all kinds like other men, on a larger, 
scale perhaps with a more powerful will and driving-force* for the might 
of the divine, will works in his active' .nature; but his- works are all free 
from desire. He has abandoned all attachment to the, fruits of his works, 
and- where- one does not work for the fruit, but solely as an impersonal 
instrument of the Master of works, desire can find no place,— not even the 
desire to serve successfully, for the fruit is the. Lord’s and determined by 
Him and not by the personal will and effort, or to serve with credit and to 
the Master’s satisfaction, for the real doer is the Lord himself and all glory 
belongs to a form of his Shakti missioned in the nature and not to the 
limited "human personality. The human mind and sou! of the liberated man 
does nothing, na kincJni fcarotz ; even though through his nature he engages 
in action, it is the Nature, the executive Shakti, it is the conscious Goddess 
governed by the di vine Inhabitant who does the work. 

Another .sign of the , divine worker : is that ■’ which is ;. central /to-/-' the.- 
divine consciousness itself,, a > perfect, , inner joy ‘ and, peace which-.;, depends' 
upon nothing in the world for .its source or' its .continuance;' it , Is innate,- 
the .very' stuff of ".the,, soul’s consciousness, it is- the, weryi naturev-qf 
divine being* The ordinary man : depends upon outward' 'things-'- for;' ;hia 
happiness ;■ therefore -he has desire; therefore he - has'," anger I, and- .passion* 

; pleasure . .and pain, joy and grief; therefore he: measuresiallvthin^ 

- balance of. good fortune and evil- fortune. None of these . things can infect 
:'.the;4'iyine-' soul ; it is ever satisfied without- , any ; : Mnd,', of,, dependence,- 
tripto nirashrayah 

* The liberated man receives what the divine Will brings him, covets 
nothing, is jealous of none: what comes to him he takes \ ithout repul 
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SPBERfaft f^TTr^J I 

; ’ ■■■■; : wzs fcsnrafM ^ 1*^1% * fSfergq^ n rr is 

22. He who is satisfied with whatever gain comes to 
him, who has passed beyond the dualities, is jealous of none, 
is equal 1 in failure and success, he is not bound even when 
he acts. 

w*rrsRxr: ^ ^rfrlf artefact is Rit n 

23. When a man liberated, 2 free from attachment, with 

sion and without attachment ; what goes from him he allows to depart 
into the whirl of things without repining or grief or sense of loss. The 
action of the liberated man is indeed a purely physical action, shariram 
kevalam karma ; for all else comes from above, is not generated on the 
human plane, is only a reflection of the will, knowledge, joy of the 
divine Purushottama. Therefore he does not by a stress on doing and 
its objects bring about in his mind and heart any of those reactions 
which we call passion and sin. For sin consists not at all in the out- 
ward deed, but in an impure reaction of the personal will, mind and heart 
which accompanies it or causes it; the impersonal, the spiritual is 
always pure, apapaviddham , and gives to all that it does its own inalienable 
purity. This spiritual impersonality is a third sign of the divine worker. 
The result of this knowledge, this desirelessness and this impersonality is 
a perfect equality in the soul and the nature. Equality is the fourth sign 
of the divine worker. 

1 Good happening and evil happening, so all-important to the human 
soul subject to desire, are to the desireless divine soul equally welcome 
since by their mingled strand are worked out the developing forms of the 
eternal good. He cannot be defeated, since all for him is moving towards 
the divine victory in the Kurukshetra of Nature, dharmakshetre kuruk- 
shetre , the field of doings which is the field of the evolving Dharma, and 
every turn of the conflict has been designed and mapped by the fore- 
seeing eye of the Master of the battle, the Lord of works and Guide of 
the Dharma. 

s His liberation does not at all prevent him from acting. Only, he 
knows that it is not he who is active, but the modes, the qualities of 
Nature, her triple gunas. This superiority of the calm soul observing its 
action but not involved in it, this traigunatitya , is also a high sign of the 
divine worker. By itself the idea might lead to a doctrine of the mecha- 
nical determinism of Nature and the perfect aloofness and irresponsibility 
of the soul ; but the Gita effectively avoids this fault of an insufficient 
thought by its illumining supertheistic idea of the Purushottama. The 
reposing of works in the Impersonal is a means of getting rid of the 
.personal egoism of the . doer, but the end is to give up all our actions to that 
^;:peari ; ;:-iord ; :of v ; .all, , •: sarvad)hMta~makeshwara, 4 ‘ With a consciousness i identified:' 
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his mind, heart and spirit firmly founded in self-knowledge, 
does works as a sacrifice, all his work is dissolved. 


with the Self, renouncing all thy actions into Me, : feed from personal 
hopes and desires, : from the thought of “I” and “mine", delivered from 
the fever of the soul, fight," work, do my will in the world. The Divine 
|hptiyes, ; ^inspires, determines the entire action ; the human soul impersonal 
in the Brahman is the pure and silent channel of his power; that power 
executes the divine movement. Such only are the, works 
pfrthe liberated soul, muktasya karma, for in nothing does he .frofea. 
;:pi^ ^mL :ixXeptiani such are the actions of the ; accomplished^ ■■Kcpnct^ogtn, 
They rise from a free spirt and disappear without modifying it, like waves 
that rise and disappear on the surface of conscious, immutable depths 
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Fourth Chapter 


III. THE SIGNIFICANCE OF SACRIFICE 


(The Gita now proceeds to give an elaborate explanation 
of the meaning of Yajna which leaves no doubt at all about 
the symbolic use of the words and the psychological charac- 
ter of the sacrifice enjoined by this teaching.) 

sTU ffesTiFT# STIMF 
sdN cR JFcTSqr ^ii^131TT^TT 11 II 

24. Brahman is the giving, Brahman is the food-offering, 
by Brahman it is offered into the Brahman-fire, Brahman is 
that which is to be attained by samadhi in Brahman-action. 1 

stmmwk m n rh h 

25* Some Yogins follow after the sacrifice which is of 
the gods; others offer the sacrifice by the sacrifice itself 
into the Brahman-fire . 2 


1 This then is the knowledge in which the liberated man has to do 
works of sacrifice. It is the knowledge declared of old in the great 
Vedantic utterances, ‘"I am He”, “All this verily is the Brahman, Brah- 
man is this Self.” It is the knowledge of the entire unity; it is the One 
manifest as the doer and the deed and the object of works, knower and. 
knowledge and the object of knowledge. The universal energy into which 
the action is poured is the Divine; the consecrated energy of the giving 
is the Divine ; whatever is offered is only some form of the Divine ; the 
giver of the offering is the Divine himself in man ; the action, the work, 
the sacrifice is itself the Divine in movement, in activity ; the goal to be 
reached by sacrifice is the Divine. For the man who has this knowledge 
/and lives and .acts in it, there can be no binding works, no personal and 
egoistically appropriated action; there is only the divine Purusha acting by 
the divine Prakrit! in His own being,, offering everything into the fire of 
His self-conscious cosmic energy, while the knowledge and the possession 
of His divine existence and consciousness by the soul unified with Him 
is the ,goal' : - 'of.''- all- ■■■'.’/this God-directed movement and' activity. To know: 
that and to live and act in this unifying consciousness is to be free. 

But all even of the Yogins have not attained to this knowledge, • 

3 Those who follow after the sacrifice of the gods, conceive of the 
'powers 1 and seek-: him : by various : means,-' ofdi- 
nances* dharmas , laws or, as we might say, settled rites of action self-disci- 
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26. Some offer hearing and the other senses into the fires 
of control, others offer sound and the other objects of sense 
into the fires of sense. 

WFl\ ! 

27. And others offer all the actions of the sense and all 
the actions of the vital force into the fire of the Yoga of 
self-control kindled by knowledge. 1 

gf^rasrart n ■»<; is 

28. The offering of the striver after perfection may be 

material and physical ( dravyayajna , like that consecrated in 
worship by the devotee to his deity), or it may be the austerity 
of his self-discipline and energy of His soul directed to some 
high aim, tapo-yajna, or it may be some form of Yoga (like 
the Pranayama of the Raja-yogins and Hatha-yogins, or any 
other yoga-yajna) ; or it may be the offering of reading and 
knowledge. 'hYYYh'- ■ ■..■YvCv 

ip# sm twotr cr^rm i 

29. Others again who are devoted to controlling the 
breath, having restrained the Prana (the outgoing breath) and 

pline, consecrated works; but for those who have the knowledge* the 
■ simple fact of sacrifice* of offering, whatever work to the Divine ' itself,- of 
■;/;::castmg ; :aIl their activities into', the; unified divine consciousness . and (energy* 

’■ fcheiry-one means, their one . dharnia , The means- of •• sacrifice various,; . 
,vthe-. : offerings- are of - many kinds* - There is' .. tfeLfe : '^aqridfetce.- 
’ : ; self- control and self-discipline .which leads to the ■ higher 7 ' sCH^posseSsioh; and - 
.self-knowledge. . v- ; 

l . There is* : - that is to say* the discipline which receives the objects of 
tense-perception without allowing the mind to be. .'disturbed tor ., affected- 
'h: by:.; its : ' (sense-activities, the senses themselves becoming ^..piire^ ' fires 7 .: .-off 
a } ' Sdcrifi ce .; there' is ■ the discipline : which" ' stills the/ • senses' - -so, . that: :. thhbsotil -in 7 / 
7 .,:;,; its purity may appear from behind the veil; ;6fa mind- action, calmvand^-pili..:;;; 
there is the discipline by which, when the self is known, all the actions 
of the sense-perceptions and all the action of the vital being are received 
’into that one still and tranquil soul. 
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Apana (the incoming breath) pour as sacrifice Prana into 
Apana and Apana into Prana. 

wfc f^prcniTOi srwFsrFti fife i 

II it 

30. Others having regulated the food pour as sacrifice 
their life-breaths into life-breaths. All these are knowers of 
sacrifice and by sacrifice have destroyed their sins. 1 

srafaspprgsft 3rrferagr srrrij; s 

f^rrssrs psn ti \l n 

31. They who enjoy the nectar of immortality left over 
from the sacrifice attain to the eternal Brahman ; this world 
is not for him who doeth not sacrifice, how then any other 
world ? 2 * 

cr# wffesrr mx T%=r?rr ^iwr g^r i Iff f l 

fejftSp# II Vi li 

,, 32. Therefore a.11 these and many other forms of sacri- 
fice have been extended in the mouth of the Brahman (the 
mouth of that Fire which receives all offerings). Know thou 
that all these are born of work 4 5 and so knowing thou shalt 
be free. 

1 All these tend to the purification of the being ; all sacrifice is a 

way towards the attainment of the highest. The one thing needful, the 

saving principle constant in all these variations, is to subordinate the 
lower activities, to diminish the control of desire and replace it by a 
superior energy, to abandon the purely egoistic enjoyment for that diviner 
delight which comes by sacrifice, by self- dedication, by self-mastery, by the 
giving up of one’s lower impulses to a greater and higher aim. 

a Sacrifice is the law of the world and nothing can be gained without 
it, neither mastery here, nor the possession of heavens . beyond, ' nor ' the 
supreme possession of all 

5 They are all means and forms of the one great Existence in acti- 
vity, means by which the action of the human being can be offered up 
to That of which his outward existence , is a part and with which his 
inmost self is one, -T ; ; 

i All these proceed from and are ' ordained by the one vast energy of 
the Divine which manifests itself in the universal Karma and makes all 
the cosmic activity a progressive offering to the one Self and Lord and 
of which the last stage for the human being is self-knowledge and the 

consciousness. But there are. grada- 
tions in the range of these various forms of sacrifice. 
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qrlr trfemr^r si Vk fi 

33. The* sacrifice of knowledge, O Parantapa, is greater 
than any material sacrifice. Knowledge is that in which all 
this action culminates (not any lower knowledge, but the 
highest self-knowledge and God-knowledge). 


?r mk 


^q^rffcF if mk n 

34. Learn that by worshipping the feet of the teacher, 
by questioning and by service ; the men of knowledge who 
have seen (not those who know merely by the intellect) 
the true principles of things, will instruct thee in know- 
ledge. 

35. Possessing that knowledge thou shalt not fall again 
into the mind’s ignorance, O Pandava; for by this, thou 
shalt see all existences without exception in the Self, 1 then 
in Me. 

sift %#? trr^sri tfhzrt tnwew: i ■ - 

ffsR II w u 

36. Even if thou art the greatest doer of sin beyond all 
sinners, thou shalt cross over all the crookedness of evil in 
the ship of knowledge. 


..:For-'/. the'.. Self is, that one, immutable, all-pervading, all- containing, : 
sell-existent reality or : Brahman, hidden behind our , mental being into 
which oux consciousness widens out when it is liberated from the ego; we 
•■••Vobm,e ; t6;ibe aUbeing's as becomings, bhutani,- within' that one selfresistence* 
But this Self or immutable Brahman we see, tooafcotWhthe; self-present;a-;; 
a tion to our essential, psychological consciousness of a supreme Being who 
the '.source^ of our existence and of whom all that is 'mutable.-. proM-a 
: mutable ' is .the : manifestation. He is God, ' the Divine, the ' Purushpttama v ; 
iL'oTb HimfWe. offer everything as a sacrifice ; into His 'hands we "give Up ; pur 
actions; in His existence we live and move; unified with Him in our 

in Him, we become one soul , and . one power 
■ : wiuht. ' ■ Him and ;■ with, all beings; ;;^th;Hish Supreme r ; rtealh:y , 'd;:w^;: 
identify and unite our self-being. By works done for sacrifice, eliminating 
desire, we arrive at knowledge and at the soul’s possession of itself; by 
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^ vshrife ^rf^sW^T^f^gsT' i 
¥Hri%; ^ri^mfaT w?rttfw avr ii Ws 11 

37. As a fire kindled turns to ashes its fuel, O Arjuna, 
so the fire of knowledge turns all works to ashes. 

■;■:■:■ *» .ft tTJfasrsiEr qftfffins: f§mlr s : •■■'■; ■ ; y.y; t&'M 

'tmv vfrraftrsc* gn^TTcfrf^ *%?*% it \<l n 

'.'.38. ^ There is nothing in. the world equal in purity to 
knowledge 1 ; the man who is perfected by Yoga, finds it of 
himself 2 in the self by the course of Time. 


39. Who 1 has faith, who lias conquered. . and controlled 
the mind and senses, who has fixed his whole conscious ■ being 
on the supreme ' Reality, he attains knowledge ; and having 
attained knowledge he goes swiftly to the supreme Peace, 


works clone in self-knowledge and God-knowledge we are liberated into the 
unity, peace and joy of the divine existence. . 

1 Yoga and knowledge are, in this early part of the Gita’s teaching,' 
the two wings of the soul’s ascent. By Yoga Js meant union through 
divine works done without desire, with equality of soul to all things and 
all men, as a sacrifice to the Supreme, while knowledge is that on which 
this desirelessness, this equality, this power of sacrifice is founded. The 
two wings indeed ■ assist each other’s flight ; acting together, yet with a 
subtle, alternation of mutual aid, like the two eyes in a man which see 
together because they see alternately, they' increase one : another mutually, 
by interchange of substance. As the works grow more.' and more desire- 
less, equal-minded, sacrificial in spirit, the knowledge increases; with the 
increase of the .knowledge the soul becomes firmer in the desireless, sacri- 
ficial equality of its works. 

V * The knowledge grows within him. and he grows into it as he goes on 
;incfeasing;in' : deshelessness v : in^ equality, in: devotion to.' the .Divine. It. is paly 
of; 'the supreme knowledge: that this;, can.- altogether, be said ; the 'knowledge' 
which the intellect of man ; amasses, is gathered laboriously by,- the senses 
and the reason from outside. To get this other knowledge, self-existent, 
fself-experiencihg, '' ; : : selfrrev,ea]ing^ : ■ we ; must have ' self- control- andf 
faith (Shraddha) . ' .1 a 'y , y ‘ a d-v-.t : : . . ; .y-yy 
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SI^SiTSI^'SrTSW i%=^fcT I 

frrqr Sfcfrsfel H TO n' ^ ^SWISSR: 11 Ho || C.y 

40. The. ignorant who has not faith,’ the soul of doubt 
goeth to perdition ; neither this world, nor the supreme world 
nor any happiness is for the soul full of doubts. 

. ;yy 

. ' ■ ?t wrfoi fcrofer *a&~m 11 hi h 

41. He who has destroyed ail doubt by knowledge and 

has by Yoga given up all works and is in possession of the 
Self is not bound by his works, 2 O Dhananjaya. , 

f^lNt to 11 hr h 

ffcT STR&*TrTOt»fr «TTfF I 

42. Therefore,;, having cut asunder with the sword of 

knowledge this doubt that has arisen out of ignorance and 
abides in the heart, resort to Yoga, do thou stand up, O 

Bharata. 3 

1 We must have a faith which no intellectual doubt can be allowed 
to disturb. In fact, it is true that without faith nothing decisive can be 
achieved either in this world or for possession of the world above, and 
that it is only by laying hold of some sure basis and positive support 

that man can attain any measure of terrestrial or celestial success and 
satisfaction and happiness ; the merely sceptical mind loses itself in the void. 

s When the Gita says that all the totality of work finds its comple- 
tion in knowledge or that the fire of knowledge turns all works to ashes, it 
is not at all meant that there is cessation from works. Wliat is meant 

by. the Gita is made clear in this sloka; the man of Yoga and knowledge 

is .not bound by his works. 

s In the lower knowledge doubt and scepticism have their temporary 
uses ; in the higher they are stumbling blocks : for there the whole secret 
is not the balancing of truth and error, but a constantly progressing 
realisation of revealed truth. It is not a truth which, has to be proved, but 
a truth which has to be lived inwardly, a greater reality into which we 
have to grow. Finally, it is in itself a self-existent truth and would be 
self-evident if it were not for the sorceries of the ignorance in which we live; 
the doubts, the perplexities which prevent us from accepting and following 
it, arise from that ignorance, from the sense-bewildered, opinion-perplexed 
heart and mind, living as they do in a lower and phenomenal truth and 
therefore questioning the higher realities, ajnanasambhutam hritstham san- 
shaydm . They have to be cut away by the sword of knowledge, says the 
Gita, by the knowledge that realises, by resorting constantly to Yoga, 
that is, by living out the union with the Supreme whose truth being known, 
all is known, yasmin vijnate sarmm vijnaiarn. 
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Fifth Chapter 

RENUNCIATION AND YOGA OF WORKS 

■sivgpr i 

gj^oTT fpror gsswr gr ^ i 
tr^r o^rst% cr^ ff| i n 

1. Arjuna said : Thou declarest to me the renunciation 
of works, O Krishna, and again thou declarest to me Yoga ; 
which one of these is the better way, that tell me with a 
clear decisiveness. 1 

i 

#*rrcr: qnfcfoTsr I 

cr^g ^^4?^T^Tc^rt«ft fofsRFir H R i! ylcfSf 

2. The Blessed Lord said: Renunciation and Yoga of works 
both bring about the soul’s salvation, but of the two the Yoga 
of works is distinguished above the renunciation of works. 

fcn s fka&wit m n itfe * i 
m srtTfTcr 2 F«msrg^% n \ w 

3. He should be known as always a Sannyasin (even 

when he is doing action) who neither dislikes nor desires ; 
lor' free from the dualities he is released easily and happily 
from the bondage, • ■ 

1 Arjuna is perplexed; here are desireless works, the principle of Yoga, 
and renunciation of works, the principle of Sankhya, put together side by 
side as if part of one method, yet there is no evident reconciliation 
between them. For the kind of reconciliation which the Teacher has 
already given, — in outward inaction to see action still persisting and in 
apparent -action /to : , see; a real inaction 'since the soul has renounced : its' 
illusion of the worker and given up works, into the 'hands of : the Master ■ 
of sacrifice, — is for the practical mind of Arjuna too slight, too subtle and 
expressed almost in riddling words ; he has not caught their sense or at 
least r 'not /penetrated' into -j their.'. spirit and reality. T 

The answer is important, for it puts the whole distinction very 
clearly and Indicates though it does not develop entirely the line of 
reconciliation, ;;Y; ; yi; 1 c , ,-■/'/ \ . . 
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eNmtTrl gsmassp srarsfer ?r tffem i 

w « n 

4. Children speak of Sankhya and Yoga apart from each 
other, not the wise ; if a man applies himself integrally to 
one, he gets the fruit of both. 

STF^ff W# cT?ft^fqr *FfSIcf ! 

tc% mm® st wm st m wrier h wB? n h is 

5. The status which is attained by the Sankhya, to that 
the men of the Yoga also arrive ; who sees Sankhya and 
Yoga as one, he sees. 

ztwmii g:*a*rn§*pfpra! i 

5#% si it % n 

6. But renunciation, O mighty-armed, is difficult 1 to 
attain without Yoga; the sage 2 who has Yoga attains soon 
to the Brahman. 

^frsT^rfrt firi^rtJTT ft&Rnan i 

^Nflj^ingrrtmr ^ n vs n 

7. He who is in Yoga, the pure soul, master of his self, 
who has conquered the senses, whose self becomes the self 
of all existence (of all things that have become), even though 
he does works, he is not involved in them. 

1 The painful process . of . outward Sannyasa, duhhham aptum , is an un- 
. necessary process. It is perfectly ., true that all actions, as well as the 
(’.fnu^ (.of,': action, '.have • ,;tp he -given - up, to t be renounced, - 'but- myrardly,'' not , 
outwardly, not into the inertia of Nature, but to the Lord in somikav 
Into, the calm' and joyt-df,- the 'Impersonal from'' whom'; . all - action IbrocCeds, - 
:" without; Disturbing., ,Msh peace. ; ; -The' true Sannyasa 1 ’ of ; action is.-' the; reads'- - 
b- 1; r ;c>ii the: Braliman.' .(See. : sioka. ;I0~i2,), V -'h-v.-h/ry 

v /a;;.,- ' > a He- 'kno\vs that the actions' are not •, ,:his,- But ; -Nature’s hand^.hy'h’thaty' 
y very.-; knowledge' he is ; : free ■; . he :: has', renounced - works,;. does;;;mp,';-actiOhsl''' 
,-thpu|h, 'actions ; are .done through- him.;.- lie. -'becomes - 1 . the', Self,.' the. 'Brahmahd:" 
he ,' sees all- existences-, as '.beco-nimgs ■'■ ; -oT/ : - -Dlitii'” 

r.;ei|s|ehh,.;Beiiig,, ' his own only ■ one . ..of- ,,them, -:-' allptheir^ 
development of cosmic Nature working through their individual nature 
and his own actions also as a part of the same cosmic activity. 
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1st .sgaft *F$m i 

II <£ !! 

5 T%^raffFsprr% er&rr i smt% h ^ n 

8-9. The man who knows the principles of things thinks, 
his mind in Yoga (with the inactive Impersonal), “I am doing 
nothing ”; when he sees, hears, tastes, smells, eats, moves, 
sleeps, breathes, speaks, takes, ejects, opens his eyes or closes 
them, he holds that it is only the senses acting upon the 
objects of the senses. 

WKTOrarar ^wrr% m : #|S *n » 

«r gr «rnfar 11 ?<> n 

10. He who, having abandoned attachment, acts reposing 1 
(or founding) his works on the Brahman, is not stained by sin 
even as water clings nob to the lotus-leaf. 

mm i • 

STtf^Ri fJ3T ST# H U \\ 

11. Therefore the Yogins do works with the body, mind, 
understanding, or even merely with the organs of action, 
abandoning attachment, for self-purification. 

W* srcfewnrrfo i 

qrnwtfw wM f^wlr n 11 

12. By abandoning attachment to the fruits of works, the 
soul in union with Brahman attains to peace of rapt founda- 
tion in Brahman, but the soul not in union is attached 'to, the 
fruit and bound cy :h-e verier of desire. 

1 The Gita says that the Yoga of works is better than the "physical 
renunciation of .works, "(Sloka 2). That Yoga of 'works is, we have seen, 
the offering of all action to the Lord, which induces as its culmination 
an inner and not an outer, a spiritual, not a physical giving up of works 
into the Brahman, into the being of th>\Lord, hrahnani adhaya karmani, 
mayi sannyasya * When works are thus "reposed on the Brahman,” the 
/personality bp L (the , instrumental doer ■ ceases ; though he acts,:, -he /„ does' 
nothing; for he has given up not only the fruits of his works, but the 
-^prkse theihs^lyes land;, ; the. ; ; dping yof - them'' to the Lord. The Divine -then, 
takes the burden of works from him ; the Supreme becomes the doer and 
the act and the result. 
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srsNraffa mm ensft i 

sresnr it |sr ii K\ is 

13. The. embodied soul perfectly controlling its nature, 
having renounced all its actions by the mind (inwardly, not 
outwardly), sits serenely in its nine-gated* city neither doing 
nor causing to be done. 

sf ^ gruffer z$w,m ^rarfer spp i 
?! ^isnsg ugrarfr is ii 

14. The Lord neither creates the works of the world nor 
the state of the doer nor the joining of the works to the fruit ; 
nature works out these things. 

ff?^% ?! IN' I 

. ^r^nfgr sra *prfer 3r?^n is i\ is 

15. The all-pervading Impersonal accepts neither ; the sin 
nor the virtue of any ; knowledge is enveloped by ignorance ; 
thereby creatures are bewildered. 

16. Verily, in whom ignorance is destroyed by self-know- 
ledge, in them knowledge 1 lights up like a sun the supreme Self 
(within them). 


• ■ ' -'Zb ' V ... ■; j' ; v ;1, ' .ti': 

fTUfM^PRWTn II II 

' Turning their discerning mind to That, .'.directing their 
whole conscious being to That, making. That their whole aim 
and’ the ^ of their devotion, they go whence there is', no. 

return, their sins washed by the waters of knowledge. 

* Seven gates in the upper body — the two eyes, the two ears, the two 
nostrils and the mouth, and the two gates in the lower body for ejection— * 
these are. the nine gates. 

1 This knowledge of which the Gita speaks, is not an intellectual activity of 
.the mind ; it is a luminous growth into the highest state of being by the 
outshining of the light of the divine sun of Truth, that Truth, the Sun lying 
concealed in the darkness ” of our ignorance of which the Rigvcda speaks, 
tat salyam suryam tamasi kshiyantam The immutable Brahman there ir in* 
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gOt %s? *mk =5 ^rf^cnrt wR%f%*n it U n 

18. Sages see with an equal eye 1 the learned and cultur- 
ed Brahmin, the cow, the elephant, the dog, the outcaste. 

flw ^TTff ?^rr ?r; i 

. .. ■ ' faff* fk am % %grn si W\\ 

19. .Even here on earth they have conquered the crea- 

tion whose mind is established in equality ; the equal Brahman 2 
is faultless, therefore they live in the Brahman. % 

spirit's skies above this troubled lower nature of the dualities, untouched either 
by its virtue or by its sin, accepting neither our sense, of sin nor our self-righteous- 
ness, untouched by its joy and its sorrow, indifferent to our joy in success 
and our grief in failure, master of all, supreme, all-pervading, prabhu vibhu , calm, 
strong, pure, equal in all things, the source of Nature, not the direct doer of 
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?r snrsSrfcSw arar ^tfk^fcsrsr | 

f^S'^lRW^tT s^f%#;gri% l%?r: II R® il 

20. With intelligence stable, unbewildered, the knower of 
Brahman, living in the Brahman, neither rejoices on obtaining 
what is pleasant, nor sorrows on obtaining what is unpleasant. 


s^rqFT^rJTrSTT il \\ 11 

21. When the soul is no longer attached 1 to the touches 
of outward things, then one finds the happiness that exists in 
the Self; such a one enjoys an imperishable happiness, because 
his self is in Yoga yukla, by Yoga with the Brahman. 

?i ft wmr -g'-im . " m t i 

; arrcr to: « Iff ii vr ii 

22. The enjoyments born of the touches of things are 

causes of sorrow, they have a beginning and an end.; there- 
fore the sage, the man of awakened understanding, budhali, 
does not place his delight in these. ...V if ,/\h 

. ■ ?aatcffci*r srif / 'Cv. 

¥r sr ^ to 11 \\ 

, 23. He who can bear here in the body the velocity of 
wrath and desire, is the Yogin, the happy man. 

. ■ sr ssrfsfsrftir arm icftsra^3i% 11 n 

h ' 24. He who has the inner .happiness and the inner ease , 
and repose and the inner light, that Yogin becomes the 

develops in nine verses chat follow its idea of Brahmayoga and o£ nirvana 
in the Brahman. 

1 The non-attachment d$ essential, the, Gita: says,' : in ■•order, ■•to, .fee; 'fee: 
Ifoomd'the; attack's o£ desire and ' wrath and" passion, a ■ -freedom;, . f ;withptit J ,' 
which,; true: happiness,, is not ■ 'possible. That 'happiness -' and.' ■ that loquaBty/ 
;are; to'" he; gained .entirely:' 'by man an ; the body:'' he is-fnpt;;;to ; ; suffer/- 
:.least;:refeant : of ' the subjection to - the.: troubled 'dower 
in the idea that the perfect release will come by a putting off of the 
:bp3fd/: a/; perfect spiritual freedom ds/tomh e'' '/won there /upopycl^hdiahd; 
possessed and enjoyed in the human life. 
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FIFTH CHAPTER 8S 

■ Brahnian : .ani'Teaches\sdf^e^ii^c;pqii in the Brahman, Brahma - 
tyirvanam. 1 ' '■ Y 

' / , sigr^foi^niJ i , ; V 

f^rarlNrr ^rcncmsr: !r n v>, tt 


?r mr* n v>, ii 

25. Sages win Nirvana in the Brahman, they in whom the 
stains of sin are effaced and the knot of doubt is cut asunder, ' 
masters of their selves, who are occupied in doing good to 
all creatures, '^‘fv . u ibVu ; b b v'; f ; \ b hhf /■ 

wraBEisrfegwptf srcfiv? «rei%?rcrm;i 

a ? mil srssf^far f^^TrSRr^ n ^ a 

' ;y26.; Yatis- (those who practise .self-mastery by Yoga' and 

austerity) who are , delivered from desire and wrath and have 
gained .self-mastery, for them' Nirvana in the Brahman- exists, 
all about them, encompasses them, they already live in it 
because they have knowledge 2 of the Self 3 . • 

3 Here, very clearly. Nirvana means the extinction of the ego in the 
higher spiritual inner Self, that which is for ever timeless, spaceless, not 
bound by the chain of cause and effect and the changes of the world- 
mutation, self-blissful, self-illumined and for ever at peace. The Yogin 
ceases to be the ego, the little person limited by the mind and the body; 
he becomes the Brahman; he is unified in consciousness with the immu- 
table divinity of the eternal Self which is immanent in his natural being. 
But is this a going in into some deep sleep of samadhi away from all world- 
consciousness, or , is it the preparatory movement for a dissolution of the 
natural being and the individual soul into some absolute Self who is 
utterly and for ever beyond Nature and her works, laya, moksha ? 

2 That is to say, to have knowledge and possession of the self is to 
exist in Nirvana. This is, clearly a large extension of the idea of Nirvana. 
Freedom from all stain of the passions, the self-mastery of the equal mind 
on which that freedom is founded, equality to all beings, sarvdbhutesku , 
and beneficial love for all, final destruction of that doubt and obscurity 
of the ignorance which keeps us divided from the all-unifying Divine and 
the knowledge of , the One Self within us and in all are evidently the 
conditions of Nirvana which are laid down in these verses of the Gita, go 
to constitute it and are its spiritual substance. Thus Nirvana is clearly 
compatible with world-consciousness and with action in the world. Box 
the sages who possess it arc conscious of and in intimate relation by 
' - works with; the - ' , divine in the mutable " ■ universe;;;:;' ; t hey ate;,. ■ ' occupied 1 wi pit IF 
the good of all creatures, sarmhhuta-ftite. 

? By Nirvana in the Brahman must be meant a destruction or extin c- 
;kioni!ldf;;Yhbdlimifed ■■ /separative: consciousness,'', falsifying and 1 dividimgcwpcb I 1 

■ , 12 
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27-28. Having put outside of himself ali outward touches 
and concentrated the vision between the eyebrows and made 
equal the prana and the apana moving within the nostrils, having 
controlled the senses, the mind and the understanding, the sage 
devoted to liberation, from, whom desire and wrath and fear 
have passed away, is ever free. 


is brought into being on the surface of- existence by ' the ".lower .Maya- of"' 
'the three gunas, and entry into Nirvana is a passage into, th is other .true, 
unifying .consciousness which is the heart of existence and its continent 
and its whole containing and supporting, its whole original and eternal and 
final truth. ' Nirvana when we gain it, enter into it, is not only within us, 
but all around, abhito variate , because this is not only the Brahman-conscious- 
ness which lives secret within us, but the Brahman- consciousness in which 
we live. It is the Self which, we .are within, the supreme Self of our 
individual being but also the Self which we are without, the supreme Self 
of the universe, the Self of all existences. By living in that Self we live in 
all, and no longer in our egoistic being alone; by oneness with that Self a stead- 
fast oneness with all in the universe becomes the very nature of our being and 
the root status of our active consciousness and root motive of all our action. 

y' Here ' we have a process .of Yoga that brings in an /element wfxie!i ; 
seems quite other than the Yoga of works and other even than the pure 
Yoga, of knowledge by discrimination and contemplation ; it belongs in all 
its characteristic features to the. system, introduces the psycho-physical 
askesis of Rajayoga. There is the conquest of all the movements of the 
mind, ckittavritii-nirodha ; there is the control of the breathing, Pranayama; 
there is the drawing in. of the sense and the vision. All of them are pro- 
cesses which lead to the inner trance of Samadhi, the object of all of 
them moksha , and rnohha signifies in ordinary parlance the renunciation’ 
•^dti'pnly '''of'; the .separative' ego-consciousness,:' but' of '.the : whole.-, active '..-copy 
sHbhsness, . . ' & 'dissolution • of our - being .'into the.- ■ highest. • Brahman . 1 Are -we./to: 
■-'suppose:- that': the '.’Gita. '^yes;ithis process- in that sense r ' as- the /last. :xmym^ 
';'iherif ' of ■' a -release . ' by . ' dissolution- or only as a special -. means' and,', a strong 1 
aid to overcome the outward-going mind? Is this the finale, the climax, 
the last word? We shall find reason to regard it as both a special means, 
an aid, and at .least one gate of a final departure, not by dissolution, but 
by an uplifting to the supraccsmic existence. For even here in this pas- 
sage this Is not the last word; the last word, the finale, the climax conies 
in a verse that follows and Is the last couplet of the chapter. 
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FIFTH CHAPTER, ‘ 

wmml 

Iprt ^^nRf 11 n ' 

, 29. ; ; When a- man has known Me as the Enjoyer of sacr 
fiee'and'; tapasya (of- -all askesis and energisms), the mighty loi 
■of'- all 'the worlds, the friend' of all creatures, he comes by tl 

peace. 1 '- ■ . ■■ ■ ’ ■ . ■ ■ 


1 The power o£ the Karmayoga comes in again ; the knowledge of the active 
Brahman, the cosmic supersoul, is insisted on among the conditions of 
the peace of .Nirvana. We get back to the great idea of the Gita, the idea of 
the Purushottama,— i though that name is not given till close upon the end, it 
is always that which Krishna means by his “ F and “me”, the Divine who 
is there as the one self in our timeless immutable being, who is present 
too in the world, in all existences, in all activities, the master of the 
silence and the peace, the master of the power and the action, who is here 
incarnate as the divine charioteer of the stupendous conflict, the Transcen- 
dent, the Self, the All, the master of every individual being. He is the enjoyer 
of all sacrifice and of all tapasya, therefore shall the seeker of liberation do 
works as a sacrifice and as a tapasya; lie is the lord of all the' worlds., 
manifested in Nature and in these beings, therefore shall the liberated man 
still do works for the right government and leading on of the peoples in these 
worlds, Ic'kastmgraka ; lie is. the friend of all existences, therefore is the sage 
who has found Nirvana wi chin him and all around, still and always occu-. 
.pled with'-' the "good' of. all creatures, — even as the Nirvana of. Mahayana Bud- 
dhism took for its highest sign the works of a universal compassion. There- 
.fore.' too,';- even' when he: has.: found' oneness with the Divine in his ■■■timeless, 
'■■anddmmutable seMv.ds;'he'StUT;<:apahle, 'since lie embraces the relations ’;.aisb : - 
of the play of Nature, of divine love for man and of love for the Divine, 
of bhakti. That this: is the drift of the meaning, becomes clearer when we 
.■'bWedfa^ the : 'sixth-- chapter'.. -which- is' a lafge : ' comment- 

on and a full development of the idea of these closing verses of the fifth. 
Adfliatj.hhG^ them.. ; 
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Sixth Chapter 


NIRVANA AND WORKS IN THE WORLD 

1 , ■'■• ■■ ...'.■ 

3T#nt¥rci’i w,%m m ] 

*r 4«rt# ?fpft sr «r Ikfw srrta* w { si 

1. The Blessed Lord said: Whoever does (he work to be 

dbafe: without resort to its fruits, he is the Sannyasin and the 
Y&gin, not the man who lights not the sacrificial fire and does 
not the works. . L 

sr wwmfafe snfsrfo £ mk i ' : ; ■ , 

■ 5? si#?wraf srpft wlk usapr \\ \ n 

2. ' What they have called renunciation (Sannyasa) , know to 
be in truth Yoga, O Pandava ; for none becomes a Yogin who 
has not renounced the desire-will in the mind. 1 

$T?WiT^#ST <srfr I ■ ' '■■A:' ; 

qfrrns&gr ci^lg sra* n ^ n PPp 1 -AT 

v 3. For a sage who is ascending the hill of Yoga, action is the 
cause 1 '; for the same sage when he has got to the top of Yoga 
self-mastery is the cause®. '".L;'WW> 


A A Hirst , the.; Teacli^r '. v «toRit#'i;^s---and this is very .significant— His often'' 
repeated :asseveratiQn;abouttthedreai essence of Sannyasa* .that it is..' all Inward*; 
not • ant; out ward reriupciatiorn Works are to ' be 1 done, - but ' ' with ' what ; purpose, 
and in what order ’? . 1 . 

I ''l:';;:; I s ; Works' ;.are ' the' "cause,; butVof^ ; what'? ' The' cause of; ; self-perfection* ' of, 
difidStiQh,; of Nirvana ..in tEd-: Brahman ; for by "doing , works; with" • a steady; 

inner, renunciation: this ■ perfection* : this - liberation*'; this /con- 
dquest''' of "'the desire-mind and 'the 'Toga-self and' tliealowef . nature . are/ /.easily; 
accomplished. . 

;:od;;;7^B;utc'When one ■ has ; got to the top ? Then' / works:? are d/noT 
cause ; the calm of self-mastery and self-possession gained by works be- 
comes the cause. .Again, the cause of what? Of Unity in the self. In the 
Brahman-consciousness and of the perfect equality in which the divine 
works of the liberated man are done. 
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«r?r ft ?r qafar3p*srar i 

^€f 5 W^r'# n « 11 

4, When one does not get attached 1 to the objects of 
sense or to works and has renounced all will of desire in 
the mind, then, is he said to have ascended to the top of 
Yoga. 

^13 :• i'-v? i 

8<FJh Vf-riFTl !l H 11 

5. By the self thou shouldst deliver the self, thou 
shouldst not depress and cast down the self (whetheijthy 
self-indulgence , or . suppression); for the, self is the friend of. She 
self and the self is the enemy. 

?ic w v ndfoirtr* r i 

w % it 

6. To the man is his self a friend in whom the (lower) self 

has been conquered by the (higher) self, but to him who is not 
in possession of his (higher) self, the (lower) self is as if an 
enemy and it acts as an enemy. ' . til; 

ftrcrtr^ sreir ?ener differ; \ 

n \s n 

7, When. one has conquered one’s self and attained to ■ the 
calm of a perfect self-mastery and self-possession,- then, is ' the. 
supreme self in a man founded and ’poised (even in his out- 
wardly conscious human being) in cold and heat, pleasure, and 
pain as well as in honour and dishonour. 


',/■ : 1 That, is the spirit ’in : which the iiberate'd'b'man-; ' does.-- wofcks;;;- he xlGe^btheni, 

without ■ ,des&e and ' '■ attachment, without ; the ■ egoistic -personal-: will ; >and The • 
mental peeking' which 1 is "the; parehtpf desire;' He has, coriquered liis. lower' selfb 
'.reached the- perfect .’-calm; In; which his : '; highest; self; 1st manifest to;, him* "that 
■highest, sqlf.' al ways pohpentratedin its' pwh. hot-diily 

itr^the^rance ,o£. ther'inward-drawiijXonscipuBiiess,..-' but ' the-',: f-wafemg,; 

state of the mind as well, hi exposure to the causes of desire and of the 
disturbance of calm, to grief and pleasure, heat and cold, honour and 
disgrace, all the dualities. This higher self is the Akshara kuiastha. 
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8. The .Yogi, who is satisfied with self-knowledge, tran- 
quil and self-poised, master of his senses, regarding alike clod 
and stone and gold, is said to be in If oga. 

. i =sr ^ « 

9. He who is equal in soul to friend and ^ enemy and to 


neutral and indifferent also, to the sinner and the samt, he 
excels. , 

. wtc %??: ! 

nsjrei? ntfamm fSftraffcsftass ii \° «i 


10. Let the Yogin practise continually union with the 


y become his normal consciousness) sit- 
with all desire and idea of possession 
id, self -controlled in his whole being and 


^tr Erfaui^ f^roiT^sfJTTcOT; i y ; 

rfeif srrfesfHr H U I 


nsnpri 1 


ii V*- ii 


I set in a pure spot his firm seatt neither 
low, covered with a cloth, with a deer- 


ligher self stands' above the changes, and ■ the ; per-h 
il being:; and the Yogin, is said, to ; be lli / Yo'ga ; 
like • it,' kutastka, : when he is ,• superior .'top all; . ap~, : 
when he is satisfied', with •. self-knowledge^ ,\wlie:ii;: 
1 'things i arid happenings , and , persons,' In pother, , 
bwer. .self', by' the 'higher, the natural; self’ , 'by ;-the 
aaii’s perfection ' and iteration, , . But this- ’ Yoga.;, is 
to acquire, as -Arjuna indeed' '-shortly. '/afterwards.''' 
min’d is,'" 'always - liable to 'be pulled- down ’ ;.from-. 
acks'--of outward things and" : - to iall back/'iiit^ 
tnd .-passion^- Y'aui'xd''..:'-' 

' to ■ 'giye : " 

i special /process ; of fiupyog 

:tice, ahhyasa, a strong way to the complete control 
workings. 
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skin, with sacred grass, and there seated with a concentrated 
mind and with the workings of the mental consciousness and 
the senses under control, he should practise Yoga for self- 
purification. . : : /.'■ ' • 

gw f^rt; i 


¥T5ts srf^i r£® Metres n \\ 

13 - 14 , 'Holding the" body, . head and neck erect, motion- 
less .(the' posture .proper, to the practice of Rajayoga); the vision 
drawn in and fixed between the eye-brows, not regarding, the 
:i:agiQns,';the^;mind kept calm arid' free, from fear and the .vow 
of f.Braihmacharya, ' observed,' the whole controlled mentality 
turned to Me (the Divine), he must sit, firm .in Yoga, wholly 
given up to/ Me (so that ■ the lower action of the conscious- 
ness shall be merged in the higher peace). 


src^wf^sT^fcr n V*, \\ 

15. Thus always putting himself in Yoga by control of his 
mind, the Yogin attains to the supreme peace of Nirvana 1 
which has its foundation in Me. m-thh 


16. Verily this Yoga is not for' him who eats too much 
or sleeps. too much, even as.it is not for him who gives up 
sleep and food, G Arjuna. 

1 Yet the result is not, while . one yet lives, a Nirvana which puts away 
every possibility of action in the world, every relation with beings in the 
world. It would seem at first that it ought' to be so. When all the desires 
and passions have ceased, when the mind is no longer permitted to throw 
itself out in thought, when the practice, of this silent and solitary Yoga has 
become the rule, what farther action or relation with the world of outward 
touches YndynutaN^ .is... 'any' longer, possible? No 'doubt,.'.. the' 

hi die body, but:. 'the, cave, the. 'forest, ,..’.the : : 
' ihpiuiit^ihrtot) s'eexii- ■ nowithe fittest, ' the 'only • possible ■ scene;.' o£ his" : ebriti- ; 
’hliedd.byi^;;''aiid; hohstant 7 ' Samadhi'.his 'sole joy and : ;occupatipnv 
But first, while this solitary Yoga is being pursued, the renunciation of all 
other a don. is not recorr mended b\ the Gita, 
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17 Yoga destroys all sorrow for him in whom the sleep 
and waiting, the food, the play, the putting forth of effort 
in works are all yukta. 1 

^ cTff I! SI 

18. When all the mental consciousness is perfectly con- 
trolled and liberated from desire and remains still in the 
self, then it is said, “he is m I'ogat 

. ■ sspsrr sfttft %i% ^tWT ^i|3T .1 ■ ,"■ 

silPT-Tt ^T^cdi ?in;:yfr::;sr, II \< I! . . 

19. Motionless like the light of a lamp in a windless 

place is the controlled consciousness (free from its restless 
action, shut in from its outward motion) of the Yogrn who 
practises union with the Self. ' r 

■ ' «p?tqrc*& I : Tpp 

m I^fcT 11 %° 1! 1 /p; 

20. That in which the mind becomes silent and still by 
the practice of Yoga; that in which the Self is seen within 
ia the Self by the Self (seen, not as it is mistr anslated 

Y p fTjSiii generally interpreted as meaning that all should be nioderate, 

: regulated, done in fit measure, and that may indeed be the significance.. 
But a< an, ran- when the Yoga it attained, Y , T.' Lc be yukta m 

.another sense, the ordinary sense of the word everywhere else m the Gita. 
In all states, in waking and in sleeping, in food and play an I action, the 
ihor% 'h& Yo^a “' with ■' the Divine,. ' -and 1 aii:;willp-be ■ doit? ’by 


M. 


: ■ ■ 




■p- - 



.divorce of the mind’s marriage with grief. The firm winning 
of this inalienable spiritual bliss is Yoga ; it is f the divine 
union. This Yoga is to be resolutely practised without yield- 
ing to any discouragement of difficulty or failure (until the 
release* until the bliss of Nirvana is secured as an eternal 
possession). 

?! li li 

;. 24*25. Abandoning without any exception or residue all 

Yhel/desires, bom of the desire-will and holding' the senses 

Pve 1 Not that untranquil happiness .which is the portion of the mind and 
the senses* but an inner and serene felicity in which it is safe from the 
mind’s perturbations and can no longer fall away from the spiritual truth 
of its being,' 

d-i-fc - has fallen Von 'the. stilling pi; the. ’ emotive mindb'tlie; 
^;;AindfpfVdeMre;,ahd l ithe|: ' ".senses' ''/which '.are' the 'recipients of . , outward touches' 
‘vamdira^ 1 our',; customary .' emotional; ^reactipnS'i'^but ''even'.'. the; 

mental 'thought has to be 'Stilled in the silence of the self-existent being. 
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by the mind so that they shall not run to ad sides (alter 
their usual disorderly and restless habit), one should slowly 
cease from mental action by a buddhi held in the grasp of 
fixity, and “having fixed the mind in the higher Self one 
should not think of anything at all. 


srm m r i 

26 Whenever the restless and unquiet mind goes forth, it 
should" be controlled and brought into subjection in the Self. 

- "• "** ■ f i : ; 

27. When the mind is thoroughly quieted, then there 
conies upon the Yogin, highest, stainless, passionless, the bliss 
of the soul that has become the Brahman. 


wpan* mit \ 

H kd ts 

28. Thus freed from stain of passion and putting himself 
constantly into Yoga, the Yogin easily and happily enjoys 
the touch of the Brahman which is an exceeding bliss. 

l^r elrss srsr#*: w 5 A si 

V. V . 1 ' . ' ' ‘ ' w ; V: ' ■■ 


'^29. The man whose self is in Yoga, sees the self in. all 
beings’ and all beings in the self, he is equal-visioned every- 
where. ■ : , ' ■ ■ .. ' ' ; t ; . \ 


*ft m i 

^mk sf sro^flr H v> si 


30. He who sees Me 1 everywhere and secs aU_ m Me, to 
Mm I do not get lost, nor does he get lost to Me. 


f %:tbathe: see sistO'him the Self, all is his self all is the Divine. 3gt 
4 = *w» nn dinser if he dwells at all in the mutability of the Kshaia, of his 
tosin^all the results of this, difficult Yoga, losing the Self and falling 
III mind, of the Divine losing bins, and the world getting him. ol -® WM.it, u e 
Divine and getting back in its place die ego and the tower nature; $|||||: 
the Gita. For this peace of Nirvana, though it is gained through the Akshura, 
is founded upon the being of the Pnmbottama. mat-sansAam. and that 


1 


W, ■ ' ' 
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srt%jr ^rrRtsfir sr m^ft nft w \l n 

31. The Yogin who has taken his stand i|pon oneness 
and loves 1 Me in all beings, however and in all ways he lives 
and acts, lives and acts in Me. 

; : ' *rrs#r i 

' ' . m err sr ?Mf tot m* w T< is 

32. He, O Anuria, who sees with equality 2 everything in 

the image, of the self whether it be grief or it be happiness, 
him 1 hold to be the supreme Yogin. : . 

extended, the Divine, the Brahman is extended too in the world o£ beings 
and, though transcendent of it, not imprisoned -in its own transcendence. 
One lias fco see all things as He and live and act wholly in that vision; 
that is the perfect fruit of the Yoga. 

But why act? Is it not safer to sit in .one’s solitude looking out 
upon the world, i£ you will, seeing it in Brahman, in the Divine, but 
not taking part in. it, not moving in it, not living in it, not acting in 
it, living rather ordinarily in the inner Samadhi? Should not that be the 
law, the rule, the dharma of this highest spiritual condition? No, again; 
for the liberated Yogin there is no other law, rule, dharma than simply 
this, to live in the Divine and love the Divine and be one. with all 
beings ; his freedom is an absolute and not a contingent freedom, self-exis- 
tent and not dependent any longer on any rule of conduct, law of life 
or limitation of any kind. He has no longer any need of a process of 
Yoga, because he is now perpetually in Yoga. 

1 The love of the world spiritualised, changed from a sense experience 
to a soul experience, is founded on the love of God and in that love 
there is no peril and no shortcoming. Fear and disgust of the world 
may ■ often be necessary for the recoil from, the lower nature, for it is 
really the fear and disgust of our own ego which' reflects itself in the 
world. But to see God in the world is to fear nothing, it is to embrace 
all in the being of God ; to see all as the Divine is to hate and loathe 
nothing, but love God in the world and the world in God.'' 

But at least the things of the lower nature will be shunned and 
feared, the things which the Yogin has taken so much trouble to sur- 
dmonht?y : •Not;: this either ; all is embraced in the ' equality ;of the /'self**' 
vision; 

meant' at-, all that he himself shall;' fall' from 1 
■ rtlfe' : '^neQess : y spintual' ; .ybiiss' band feel again worldly unhappiness, even'' yin 
the sorrow of others, but seeing in others the play of the dualities 
which he himself has left and surmounted, lie shall still see all as him- 
self, his self in all, God in all and, not disturbed or bewildered by the 
appearances of these things, moved only by them to help and heal to 
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. 33, Arjuna said : This 1 Yoga of ; the nature of equality 
which has been described by Thee, O Madhusudana, I see, no 
'stable foundation, for it owing to restlessness. 

ft sr* fro smrfcr wmezjpm, s 
crari: fstas: *f3i snsfrfhr n \n n 

34, Restless indeed is the mind, O Krishna ; it is vehe- 
ment, strong and unconquerable ; I deem it as hard to control 
as the wind. 


surorpR i 

awrsrar m. ranrr jrj gftsts i 

giwr%5f g ln*3for =st ink 11 n 

35. The Blessed Lord said ; Without doubt, O mighty- 

armed, the mind is restless and very difficult to restrain; but, 
O Kaunteya, it may be controlled by constant practice and 
non-attachment. • ■ ■ ' 

stsrwsrt iwft sfk k srfk? i tf'd;; 
gWcfRT g «RRTT 11 -4.% 11 

36. By one who is not self-controlled, this Yoga is diffi- 
cult to attain ; but by the self-controlled, it is attainable by 
properly directed efforts. 

occupy himself with the good of all beings, to lead men to the spiritual 
bliss, to work for the progress of the world God wards, be shall live the 
divine life, so long as days upon earth are his portion. The God-lover 
who can do this, can thus embrace all things in God, can look calmly 
on the lower nature and the works of the Maya of the three gunas and 
act in them and upon them without perturbation or fall or disturbance 
from the height and power of the spiritual oneness, free in the largeness 
of the God- vis ion, sweet and great and luminous in the strength of the 
IvGod-nature,' may; well ;be declared to, be. the ■ supreme ,',Yoginr... Tib;' '.index'd' 
has .conquered the creation, jitah sargah. 

fully 'the'.;' iinature; .of the 

bidden to embrace, his pragmatic nature accustomed to act from mental 
will and preference and desire is appalled by its difficulty and he asks 
. what is the end of the soul, which attempts and fails. 


ftf , 'T m\ J 'i r < w # 
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srarfrr: ?mnirT%?mm^5 1 

, . : . ' mm *itfsr $wr *r«3ftr n ^ 11 

37. Arjuna said: He who takes up Yoga with faith, 
but cannot control himself with the mind wandering away 
from Yoga, failing to attain perfection in Yoga, what is his 
end, O Krishna? y- 9 ?y ij.TY';:'. T TT :TT : : T? - 

snarer i 

srsr^rtt irirTO fqi^t sii?3t; qfe 11 it 

'-38. Does he not, O mighty-armed, lose both this life (of 
human, activity and thought and emotion which it has left 
behind) and the Brahmic consciousness to which it aspires 
and falling from both perish like a dissolving cloud? 

rg^q-j i! ^ u 

39. This my doubt, O' Krishna, please dispel completely 

without leaving any residue; for there is none else than 
Thyself who can destroy this doubt. ’ ihoTh 99719999; 

illlplv ’ I 

qr^r Iwt HTJpr reirar i 

q fl cfra ?Ts^fcr il «o ii 

V . y - ywyty .Yy -yt? 9 ylyv 

40. The Blessed Lord said : O son of Pritha, neither 
in this life nor hereafter is there destruction for him ; never 
does any one who practises good, O beloved, come to woe. 

STF? S«3^1?crr SMi!«£fqr5rr 5ETT^cFcft; OTTi I 

^FjNf sforcri ^ n ii 

41. Having attained to the world of the righteous and 

having dwelt there for immemorial years, he who fell from 
Yoga is, again born in the house of such as are pure and 
glorious, y .. ■ " ■ ' ' ■ 

CRffe jg&flrert 3iwr II 'aft !l 

42. Or he may be born in the family of the wise Yogin ; 
indeed such a birth is rare to obtain in this world. 
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43. Thejre he recovers the mental state of union (with 
the Divine) which he had formed in his previous life; and 
with this he again endeavours for perfection. O joy of the 
Kurus. 

qjifwnfcsT fflsr m s ; . ... .'-v , 

«fprre*r si m \\ 

44. By that former practice he is irresistibly carried oh. 
Even the seeker after the knowledge of Yoga goes beyond 
the range of the Vedas and Upanishads. 

45. But the Yogin, endeavouring with assiduity, purified 
from sin, perfecting himself through many lives attains to 
the highest goal. 

^Trh«nsfh-/i wrfcKfcft ?Trfrsf^: i ; 
^ffrwr^Tfwr TOTmufr wf* u ir 

46., The Yogin 1 is greater than the doers of askesis, 

greater than the men of knowledge, greater than the men 
of works ; become then the Yogin, O Arjuna. 

mfTRWF? JT^T?cfTTcrr5fT ! 

?n m *r it grfKWT mi w »s n 

47. Of all Yogins he who with all his inner self given 

1 The Gita brings in here as always bhakti as the climax of the Yoga/: 
sarvabhulaslhitam yo mam bliajati ckaiwam asthitah ; that may almost be 
said to sum up the whole final result of the Gita's teaching— whoever 
/IpEeS:' God; kt, all and his soul is ; founded irpbn/Ac;,^ 
however he lives and acts, lives and acts in God. And to emphasise it 
an .intervention' of : Arjuna,. hixd/a ^ repl^v.to,. 
to how so difficult a Yoga can be at all possible for the restless mind 
of man, the divine Teacher returns to this idea and makes it his culitli- 
nati’ng utterance, “ The Yogin is greater than the doers of askesis greater 
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up to me, for me has love and faith, him I hold to be the 
most united with me in Yoga, 


i : /is , 


than the men of knowledge, greater than the men of works; become 
then the Yogin* O Arjuna,” the Yogin, one who seeks for and attains, 
by works and ■ knowledge and askesis or by whatever other means, not 
even spiritual knowledge . or power or anything else for their own sake* 
but the union with God alone; for in that all else is contained and in 
that";, -lifted beyond - itself to a diyinest '•sigiufitan'#. even , /among 

Yogi ns the greatest is the Bhakta. ‘'Of all Yogins he who with all ■ his 
inner self given up to me, for me has love and faith, skraddhavan bhajate * 
the most united with me- in ■ Yoga.” i ‘It is ithik '-that- 
t '.Twoird; : ■ -p£-; Yirst six chapters/ and: "contains.; ins’ itself 

l ;4le ; :; : see;cl;:;,pff: the ; /te$tk of that which still remains unspoken and ischo** , 
'Where ■; entirely: : spoken pi hfc it fjs' ? always' andremams . , something'' /of mystery / 

"highest /spiritual , irhy^tery . and" the' 
secret. ■ • ' . 
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; Seventh Chapter 

-f? : ;.b *' C ■ / ' ' . . ' •' ■ ! /yd 'hh, y. •• ■ :/ h.' • ' ‘ ■ ' ' ' ■' .'by ' , ■ ; d ; 

I, THE TWO NATURES 

sreteri wtu m *ror writer i u X w 

1, ~- The Blessed Lord said: Hear, O Partha, how by practising 
Yoga with a mind attached to me and with me as ashraya 
(the whole basis, lodgment, point of resort of the , conscious, 
being and action) thou shalt. know me without any remainder 
of doubt, integrally. 1 , 

3rr* kst t 

is r ii 

T 2. I will speak to thee without omission or remainder 
the essential knowledge, attended with all the comprehensive 
knowledge, by knowing which there shall be no other thing 
here left to be known. 

■McWWffr fe^TfTT tR^cfJ II \ I! 

3, Among thousands of men one here and there strives 
'/ 'after'' perfection, and of those who strive and attain to ' per- 

1 The implication of the phrase is that die Divine Being is all, vasndevah 
sarmm, and therefore if he is known integrally in all his powers and principles, 
'fiieir Sil is ’.Ithbwh, ;■ hot only the ;p ore • Self, ..but the; world /and faction and: 'Nature* / 
;V/ : T;here:' : is' : then' nothini/else here left to v be , known, . because all is. /that .Divine. .; 
Existence- It is only because our view here is not thus integral, because it 
rests on the dividing mind and reason and the separative idea of the ego, that 
/''A out: uiental 'perception / of; things ■ is /an ■ ignorance. ' .We ■.have; ro/;get : , away • 'front/'; 
/■dtliis. 1 mental, and. egoisim''yiew to the true; nmifymg'khow^^ 

; //'fwdtbspects, the 'essential, ;jmm; and''the.'/coniprehensive, ^direct/ 

spiritual awareness of the supreme Being and the right intimate knowledge 
of the principles of his existence, Prakriti, Purusha and the rest, by which 
all that is can be known in its divine origin and in the supreme truth, of its 
nature. That integral knowledge, says the Gita, is a rare and difneuh 
tiling, : '' . ;/, . 
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fection one here and there knows me in all the principles 
of my existence. 

«rrf : w, mi fr^Vr sr i 
sr^fT?: ?t fasrr sT^refsiT is % ii 

4. The five elements (conditions of material being), mind 
(with its various senses and organs), reason, ego, this is my 
eightfold 1 divided Nature. 

sr^ffr f%<% % 

Mbiprf srtiw? *?%? m^w ^ n 

5. This the lower. But know my other Nature 2 d if f e - 

1 To start with and in order to found this integral knowledge, the Gita 
makes that deep and momentous distinction which is the practical basis of 
all its Yoga, the distinction between the two Natures, the phenomenal' and 
the spiritual Nature. Here is the first new metaphysical idea of the Gita 
which helps it to start from the notions of the Sankhya philosophy and yet 
exceed them and give to their terms, which it keeps arid extends, a 
Vedantic significance. An eightfold nature is the Sankhya description of 
Prakriti. The Sankhya stops there, and because it stops there, it has to set up 
an unbridgeable division between the soul and Nature ; it has to posit them as 
two quite distinct primary entities. The Gita also, if it stopped there, would 
have to make the same incurable antinomy between the Self and cosmic Nature 
which would then be only the Maya of the three gun a s 'and all this cosmic 
existence would be simply the result of this Maya ; it could be nothing else. 
But there is something else, there is a higher principle, a nature of spirit, 
para pmkriiir mama. 

2 This “I” here is the Purushottama, the supreme Being, the supreme 
Soul, the transcendent and universal Spirit. The original and eternal nature of 
the Spirit and its transcendent and originating Shakti is what is meant by the 
Para Prakriti. For speaking first of the origin of the world from the point of 
view of the active power of his Nature, Krishna assevers, “ This is the womb of 
all beings.'’ And in the next line of the couplet, again stating the same fact 
■from the point of view of the originating Soul, he continues, “ I am the birth 
of the whole world and so too its dissolution ; there is nothing else ; supreme 
beyond Me,” Here then the supreme Soul, Purushottama, and the supreme 
Nature, Para Prakriti, are identified'; they are put as : two ways o£ looking 
at , ■■one;', hhd the . .same ■ reality.. For ■ when.. '. Krishna; declares- I . ; .am -\tlxe, 

) birth' of the world '■ and - its ■. dissolution,” it is evident ’ that ;, it is ■; this 
Para Prakriti, supreme Nature, of his being 'which, is both these things. 
The Spirit is the supreme Being in his infinite consciousness and 
the supreme Nature is the infinity of power or will of being of the 
fSpiritctit' is f hisoinfinite i consciousness ; in its f inherent divine' : energy ' - and ;if s, 
i action. The- . birth. '; is the ; movement ' of , 'evolution" "pfrtbiS:, 
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rent from this, O mighty-armed, the supreme which becomes 
the Jiva 1 and by which this world is upheld. 


conscious Energy out of the Spirit, para prakritir jivabhata, its activity in the 
'mutable' uni' verse; the dissolution is the withdrawing of that activity by 
involution of the Energy into the immutable existence and self-gathered 
power of the Spirit. That then is what is initially meant by the supreme 
Nature. 

1 1 The supreme 'Nature, pard. praktitU -.is 'them the' infinite .timeless 'ton*- 
scions power of, the self-existent Being out of 'which 'all existences ill the-" 
cosmos : are manifested and come out of- timelessness into Time, But in .'order 
to provide a spiritual basis for this manifold universal becoming in the cos- 
mos the. supreme Nature formulates itself, as the Jiva. To put it otherwise, 
the eternal multiple soul of the Purushottama appears as individual spiritual 
existence in all the forms, of the cosmos. All existences are instinct with 
the life of the' one 'indivisible Spirit; all are supported in their personality, 
actions and forms hy; the eternal multiplicity of the one Purusha. Wc must 
be careful not. to make the mistake of Thinking that this supreme Nature is 
identical with the Jiva manifested in Time in the sense that there is noth- 
ing else or that it is only nature of becoming and not at all nature of being : 
that could not be the supreme Nature of the Spirit. Even in time it is 
something more; for otherwise the only truth of it in the cosmos would be 
nature of multiplicity and there would be no nature of unity in the world. 
That is not what the Gita says : it does not say that the supreme Prakrit! 
is in its essence the Jiva , jivatrnokam , but that it has become the Jiva, 
jivabhuiam ; and it is implied in that expression that behind its manifestation 
as the Jiva here it is originally something else and higher, it is nature of the 
one supreme spirit. The Jiva, as we are told later on, is the Lord, Ishwara, 
but in his partial manifestation, mamaivanshah ; even all the multiplicity of 
beings in the universe or in numberless universes could not be in their be- 
coming the integral Divine, but only a partial manifestation of the infinite 
One. In them Brahman the one indivisible existence resides as if divided, 
avibhaktam cha hhuteshu vibhaktam iva cha sthitam. The unity is the greater 
truth, the multiplicity is the lesser truth, though both are a truth and 
neither of them is an illusion. ■ , T-'h 

It is by the unity of this spiritual nature that the world is sustained, 
yayedam dharyate jagat , even as it is that from which it is bom with all 
its becomings, etad-yonini bhutani sarvani , and that also which withdraws the 
whole world and its existences into itself in the hour of dissolution, ahum 
hfitsnmya jagatak prabfiamh pralayas iaiha. 'But in, the' manifestation; which': 
is thus put forth An the Spirit, upheld in its action, withdrawn in its 
periodical rest from action, the Jiva is the basis of the multiple existence: 
it is the multiple soul, if we may so call it, or, if we prefer, the soul of the 
multiplicity we experience here. It is one always with the Divine in its 
being, different from it only in the power of its being, — different not in 
the sense that it is not at all the same power, but in this sense that it only 
supports the one power in a partial multiply individualised action. Therefore 
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6. Know this to be the womb of all beings. I am the 
birth of the whole world and so too its dissolution. 

tJTrrt i 

sfrar srfaflrarr pr n \s n 

7. There is nothing else supreme beyond Me, O Dhanan- 
iaya. On Me 1 all that is here is strung like pearls upon a thread. 


only in their lower differential phenomena do they seem to be something 
else, to be nature of body, life, mind, reason, ego and the senses. But 
these are phenomenal derivatives, they are not the essential truth of our 
nature and our existence. 

The supreme nature of spiritual being gives us then both an original 
truth and power of existence beyond cosmos and a first basis of spiritual 
truth for the manifestation in the cosmos. But where is the link between 
this supreme nature and the lower phenomenal nature ? 

1 This is only an image which we cannot press very far ; for the pearls 
are only kept in relation to each other by the thread and have no other 
oneness or relation with the pearl-string except their dependence on it for 
this mutual connection. Let us go then from the image to that which it 
images. It is the supreme nature of Spirit, the infinite conscious power of 
its being, self-conscient, all-conscient, all-wise, which maintains these 
phenomenal existences in relation to each other, penetrates them, abides 
in and supports them and weaves them into the system of its manifestation. 
This one supreme power manifests not only in all as the One, but in each 
as the Jiva, the individual spiritual presence ; it manifests also as the 
essence of all quality of Nature. These are therefore the concealed spiri- 
tual powers behind all phenomena. This highest quality is not the work- 
ing of the three gunas, which is phenomenon of quality and not its spiri- 
tual essence... It is rather the inherent, one, yet variable inner power of 
all these superficial variations. It is a fundamental truth of the Becoming, 
a truth that supports and gives a spiritual and divine significance to all 
its appearances. The workings of the gunas are only the superficial un- 
stable becomings of reason, mind, sense, ego, life and matter, saitwikabhava 
rajasas tamasask cha ; but this is rather the essential stable original intimate 
power of the becoming, swabhava. It is that which determines the primary 
law of all becoming and of each Jiva ; it constitutes the essence and deve- 
lops the movement of the nature. It is a principle in each creature that 
derives from and is immediately related to a transcendent divine Becom- 
ing, that of the Ishvara, madbhavah. In this relation of the divine bliava 
to the swabhava and of the swabhava to the superficial bhavah , of the 
divine Nature to the individual self-nature and of the self-nature in its 
pure and original quality to the phenomenal nature in all its mixed' and 
confused play of qualities, we find . the link between that supreme and 
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8. I am taste 1 in the waters, O son of Kunti, I am the 
light 2 of sun and moon, I am pranava 8 (the syllable OM) in 
all the Vedas, sound in ether and manhood in men. 

tills: lower existence. The degraded powers and values o£ the inferior 
'lE’alaiti'tlerive from 'the absolute powers and Values' ;of ’the.' supreme. Shakti l 
and must go back to them to find their own source and truth and the 
essential law of their operation and movement. So- too the soul or Jiva 
involved here in the shackled, poor and inferior -play of the phenomenal 
qualities, if he would escape from it and be divine and, perfect, must by 
resort to the pure action of his essential quality of swabhava go back to 
that higher law of his own being in which he can discover the will, the 
power, the dynamic principle, the highest working of his divine nature. 

This is clear from the , immediately subsequent passage in which the 
• Gita- giyes a number of .••instances to show how the Divine in the 1 power 
of his supreme Nature, manifests and acts within the animate and so-called 
inanimate existences of the universe. 

1 The Divine himself in his Para Prakrit! is the energy at the basis of 
the various sensory relations of which, according to the ancient Sankhya 
system, the ethereal, the radiant, electric and gaseous, the liquid and the 
other elemental conditions of matter are the physical medium. The five 
elemental conditions of matter are the quantitative or material element in 
the lower nature and are the basis of material forms. The five tanmatras 
— taste, touch, scent and the others — are the qualitative element. These 
tanmatras are the subtle energies whose action puts the sensory conscious- 
ness in relation to the gross forms of matter, — they are the basis of all 
phenomenal knowledge. From the material point of view matter is the 
reality and the sensory relations are derivative ; but from the spiritual point 
of view the truth is the opposite. Matter and the material media are 
themselves derivative powers and at bottom are only concrete ways or 
conditions in which the workings of the quality of Nature in things 
pianilest themselves to the sensory consciousness of the Jiva, The one 
: 7 paginal. 7--and' eternal fact is ■■ the:';-, energy of Nature, the power ' and quality -of , 
77 '.(being which, ''so ' manifests-. itself to', the soul/ through the senses.; And/: what/, 
is essential in the senses, most • spiritual, most subtle is itself stuff of that 
; , ^nality. . / and power. ; But /energy' or power of being in "Nature,., is'; 

K./;ikb. : ;Divine - ’ himseji/ih "his ■' Prakrit! ; . each .sense in ; its -purity ' .is' therefore-:/ 
that Prakrit!, each sense is the Divine in his dynamic conscious force, 

7 " v I. -7 7 'f'In ; each ■ case it is the energy • of . - the - essential ■ quality , . on, , which ; ; 
: Teach, /of ■ these- 1 -becomings . depends ■ -• ' for what - it , has- become,:;’- that / is given/, 
/, -7ds7'fhe/,-.chhrabteristi.c sign- indicating: the. presence of the- divine7; Power:/ in--,; 
their nature. . . ^ ■ 

" l/bc basic syllable OM is die foundation cf all the potent creative 
sounds of the revealed word; OM is the one universal formulation of 
the energy of sound and sp ;ch that whic contains and sums up, syn- 
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. t / . 9. I am pure scent in earth and energy of light in 
fire; I am life in all existences, I am the ascetic force of 
those who do askesis. 

^ ITT 'TT$J 

10. Know me to be the eternal seed of all existences, 
O son of Pritha. I am the intelligence of the intelligent, 
the energy of the energetic. 

srmflr^sct ii KKW 

11. I am the strength of the strong devoid of desire 
and liking 1 . I am in beings the desire which is not contrary 
to dharma, O Lord of the Bliaratas. 

thetises and releases, all the spiritual power and all the potentiality of 
vak and skabda and of which the other sounds, out of whose stuff 
words of speech are woven, are supposed to be the developed evolutions. 
That makes it quite clear. It is not the phenomenal developments of the 
senses or of life or of light, intelligence, energy, strength, manhood, 
ascetic force that are proper to the supreme Prakriti. It is the essential 
quality in its spiritual power that constitutes the Swabkava. lt is the force 
of spirit so manifesting, it is the light of its consciousness and the power 
of its energy in things revealed in a pure original sign that is the self- 
nature. That force, light, power is the eternal seed from which all other 
things are the developments and derivations and variabilities and plastic 
circumstances. Therefore the Gita throws in as the most general state- 
ment in the series, “Know me to be the eternal seed of all existences, O 
son of Pritha.” This eternal seed is the power of spiritual being, the’ 
conscious will in the being, the seed which, as is said elsewhere, the 
Divine casts into the great Brahman, into the supramental vastness, and 
from that all are born into phenomenal existence. . It is that seed of Spirit 
which manifests itself as the essential quality in all becomings and con- 
stitutes their swabhava . 

1 The practical distinction between this original power of., essential 
dquaHtyi /a&d ; r the ••.phenomenal derivations of the lower nature,:- between;' the 
thing itself in its purity and the thing in its. lower appearances, is indi- 
cated very clearly at the close of the series. 

t-cv'fpuitl : howv -.c# 1 they Divine:- be'.', desire, Kama ? for ' this desire, .this . Kama ; 

;ppLi: : ’ has to 'be slain, -"But : 
d|h^ desire,': pf ; -> .the;, lower, nature' of 'the gunas which. 
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12. And as for the secondary subjective becomings of 
Nature, bhavah (states of mind, affections of .desire, move- 
ments of _ passion, the reactions of the senses, the limited and 
dual play of reason, the turns of the feeling and moral sense), 
which are sattwic, rajasic and tamasic, they are verily from 
me, but I am not in them, it is they that are in me. 1 

fftftsr srrf^n^rfrr rrT^r: wrar^ii ^ n 

13. By these three kinds of becoming which are of the 
nature of the gunas, this whole world is bewildered and does 
not recognise Me supreme beyond them and imperishable. 


its native point of origin in the rajasic being, rajoguna-samud-bhavah ; for 
this is what we usually mean when we speak of desire. This other, the 
spiritual, is a will not contrary to the dharma. Dharma in the spiritual sense is 
not morality or ethics. Dharma, says the Gita elsewhere, is action governed 
by the swabhava, the essential law of one’s nature. And this swabhava is 
at its core the pure qualit:v of the spirit in its inherent powder of con- 
scious will and its characteristic force of action. The desire meant here is 
therefore the purposeful will of the Divine in us searching for and dis- 
covering not the pleasure of the lower Prakriti, but the Ananda of its own 
play and self-fulfilling; it is the desire of the divine Delight of existence 
unrolling its own conscious force of action in accordance with the law of 
the swabhava * f ■■■■./ ht Ch f r’ b 

1 What again is meant by saying that the Divine is not in the 
becomings, the forms and affections of the lower nature, even the sattwic, 
though they all are in his being? In a sense he must evidently be in 
them, otherwise they could not exist. But what is meant is that the 
true and supreme spiritual nature of the Divine is not imprisoned there; 
they are only phenomena in his being created out of it by the action 
of the ego and the ignorance. The ignorance presents everything to us 
in an inverted vision and at least a partially falsified experience. We 
imagine that the soul is in the body, almost a result and derivation from 
the body ; even we so feel it ; but it is the body that is in the soul and a 
result and derivation from the soul. We think of the spirit as a small part 
of us — the Purusha who is no bigger than the thumb — in this great mass of 
material and mental phenomena: in reality, the latter for all its imposing 
appearance is a very small thing in the infinity of the being of the spirit.- So it 
is here ; in much the same sense these things are in the Divine rather than 
the Divine in these things. This lower nature of the three gunas which 
creates so false a view of things and imparts to them an inferior character 
is a Maya, a power of illusion, by which it is not meant that it is all 
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14. This is my divine 1 Maya of the g'unas and it is hard 
to overcome ; those cross beyond it who approach Me. 


non-existent or deals with unrealities, but that it bewilders our knowledge, 
creates false values, envelops us in ego, mentality, sense, physicality, 
limited intelligence and there conceals from us the supreme truth of our 
existence. This illusive Maya hides from us the Divine that we are, the 
infinite and imperishable spirit. If we could see that the Divine is the 
real truth of our existence, all else also would change to our vision, 
assume its true character and our life and action acquire the divine 
values and move in the law of the divine nature. 

1 It is itself divine and a development from the nature of the Divine,' 
but the Divine in the nature of the gods ; it is daivi, of the godheads or, 
if you will of the Godhead, but of the Godhead in its divided subjective 
and lower cosmic aspects, sattwic, rajasic and tamasic. It is a cosmic veil 
which the Godhead has spun around our understanding ; Brahma, Vishnu 
and Rudra have woven its complex threads ; the Shakti, the Supreme 
Nature is there at its base and is hidden in its every tissue. We have to 
work out this web in ourselves and. turn through it and from it leaving it 
behind us when its use is finished, turn from the gods to the original and 
supreme Godhead in whom we shall discover at the same time the last 
sense of the gods and their works and the inmost spiritual verities of our 
own imperishable existence. Si To Me who turn and come, they alone cross 
oyer beyond this Maya.” 
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Seventh Chapter 


II. THE SYNTHESIS OF DEVOTION AND 
; ■ KNOWLEDGE 


(The Gita, after giving us in the first fourteen verses 
of this chapter a leading philosophical truth of which we 
stand in need, hastens in the next sixteen verses to make 
an immediate application of it. It turns it into a first start- 
ing-point for the unification of works, knowledge and devo- 
tion, — for the preliminary synthesis of works and knowledge 
by themselves has already been accomplished. 

The intrinsic activity of the supreme Nature (Para 
Prakriti) is always a spiritual, a divine working. It is force 
of the supreme divine Nature, it is the conscious will of the 
being of the Supreme that throws itself out in various essen- 
tial and spiritual power of quality in the Jiva: that essen- 
tial power is the swabhava of the Jiva. All act and 
1 becoming which proceed directly from this spiritual : force 
are a divine becoming and a pure and spiritual action. 
Therefore it follows that in action the effort of the human 
individual must be to get back to his true spiritual personal- 
ity and to make all his works flow from the power of its 
supernal Shakti, to develop action through the soul and 
the inmost intrinsic being, not through the mental idea and 
vital desire, and to turn all his acts into a pure outflowing 
of the will of the Supreme, all his life into a dynamic 
symbol of the Divine Nature.) 


ef Vf\ -g^fcRT TOWH 1 

ii Va is 

15. The evil-doers attain not to Me, , souls bewildered, 1 
low in the human scale; for their knowledge is reft away 
from them by Maya and they resort to the nature of being 
of the Asura. 


i This bewilderment is a befooling of the soul in Nature by the deceptive 
ego. The evil-doer cannot attain to the Supreme because lie is for ever 
trying to satisfy the idol ego on the lowest scale of human nature ; his real 
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of bhaktas ; the suffering, the seeker for good in the world, 
the seeker for knowledge, and those who adore Me with 
knowledge, O Lord of the Bharatas. 

.t% qrrMs&thng; w m fsrart it ?\s 11 

17* Of these the knower* who is ever in constant unicn 
with the Divine, whose hliakti 1 is all concentrated oniHim^bisG 
the best ; he loves Me perfectly and is My beloved. 

nsft c^sTcIsr fi i 

srrftwr; ft m^rr*f?WT srftq. a It n 

18. Noble are all these without exception, but the 
knower is verily my self; for as his highest goal he accepts 
Me, the Purushottama with whom he is in union. 

srgrrf mmmvF® toe* i 

sri^r; sr isk: n W si 

19* At the end of many, births the man’ of knowledge' 
■attams to Me, Very rare. is the great soul who- knows 2 that 
. Vasudeva, the omnipresent Being, is all that is. 

being which takes up all the rest of the nature into unity with the Divine. 
Practically, however, the others may be regarded as preparatory movements. 
For the Gita itself here says that it is only at the end of many existences 
that one can, after possession of the integral knowledge and after working 
that out in oneself throughout many lives, attain at the. long last to the 
Transcendent. For the knowledge of the Divine as all things that are is 
difficult to attain and '.rare on earth is the great soul, Mahatma, who is 
capable of fully so seeing him and of entering into him with his whole 
' /being,; in every' way of his nature, by ' the wide. powe* oi/thisi^ll-emferaqing''' 
knowledge, sarvavit sarmhhavena, 

1 This single devotion is his whole law of living and lie has gone be- 
yond all creeds of. religious belief, rules of conduct, personal aims of life. 
0 ;;Ae' : /has ; ; ho -griefs tO: be - healed... for he is', in possession'. bof ■■ the //Albhlissfiil/;;/ 
g/ fie ; ; has ■: no, desires/ to, hunger .after,' for .he •’ possesses , the /highest 'niicl'/'/tlie'/' 
b.Aj 1; and\is' ; . close' to .the'.' All-power, that brings allg fulfilments 'iHe'bhasf/io '/ 
; /■ -doubts ■ ; or , / baffled' .•/ seekings .' left, ./ for all , 'knowledge /: streams-;, .upon- /Mm/ 'froth-:; 
the Light in which he lives. He loves perfectly the Divine and is his. 
beloved;';;' for as he takes joy in. the .Divine, so too ' the ' Divine,' takes; jc^bih/ihiM-.;^ 
This is the Godiover who has the knowledge, jnani hhakta . 

* And this knewer. says the Godhead in the Gita, is my self'; the others 
seme only motives and aspects in Nature, but he the very seif-being and all- 
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20. Men are led away by various outer desires which 
take from them the working of the inner kno'wledge ; they 
resort to other godheads and they set up this or that rule, 
which satisfies the need of their nature. 

«ft # m srr s 

wm ererFrai sn^i arrte si si 

21. Whatever form of Me any devotee with faith desires 
to worship, I make that faith of his firm and undeviating. 

ss cPTT sr^rr I . ; r ■ ■ f :■ 

swar =sr mi fgrferrrN: ii ^ n 

22. He endowed with that faith worships that form ;. and 
by the force of that faith in his cult and worship he gets 
his desires, it is I myself who (in that form) give these 
fruits. 

qv?y Ire? 

^TF^rsft srrfer ^rrf^r srmfc ii w n 

23. But these fruits are temporary, 1 sought after by those 
who are of petty intelligence and unformed reason. To the 
gods go the worshippers of the gods, but my devotees come 
to Me. 

being of the Purushottama with which he is in union. His is the divine birth 
in the supreme Nature, integral in being, completed in. will, absolute in love, 
perfected in knowledge. In him the Jiva’s cosmic existence is justified because 
it has exceeded itself and so found its own whole and highest truth of being- 

2 So far as there is a. spiritual attainment by this way, it is only to 
the gods; it is only the Divine in formations of mutable nature and as 
the giver of. her results that they realise. But those who adore the trans- 
cendent and integral Godhead embrace all this and transform it all* exalt 
the gods to their highest, Nature to her summits, and go , beyond them 
to the very Godhead, realise and attain to the Transcendent, Still the 
: : shpfeme' : ; GodMa.d: does not at all reject these 'devotees because . of their 
imperfect vision. For the Divine in his supreme transcendent being, unborn, 
imminuable and superior to all these partial manifestations, cannot be easily 
known to any living creature 
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24, Petty minds think of Me, the unmanifest, as being 
limited by manifestation, because they know not my supreme 
nature of being, imperishable, most perfect. 

sift SPSTO? tftrorTOTCTniCT i i : ; / ; , bhg' 
5^tsq- snftrsrRrft ^t€i n Va H 

: 25. Nor am I revealed to -all, enveloped m My , Yoga- 
maya 1 ; this bewildered 2 3 world knows Me not, the unborn, 
the imperishable. 

3'tsrRrfo =srri?r i 

^ ^tTT^ TTT 3 M * *£*#: H H 

26. I know all past and all present and future existen- 
ces, O Arjuna, but Me none yet knows. 


1 He is self-enveloped in this immense cloak of Maya, that Maya of 
Ms Yoga, by which he is one with the world and yet beyond it, imma- 
nent but hidden, seated in all hearts but not revealed to any and every; 

being. Man in Nature thinks that these manifestations in Nature are all 
the Divine, when they are only his works and his powers and his veils. 

3 If after thus bewildering them with his workings in Nature, he were 
not . to meet them in these at all, there would be no divine hope for 
man or for any soul in Maya. Therefore according to their nature, as 
they approach him, he accepts their bliakti and answers to it with the 
reply of divine love and compassion. These forms are after all a certain 
kind of manifestation through which the imperfect human intelligence can 
touch him, these desires are first means by which our souls turn towards 
.hint: nor is any devotion worthless or ineffective, whatever its limitations. 
It has the one grand necessity, faith. “ Whatever form of me any devotee 
with faith desires to worship, I make that faith of his firm and undeviat- 
rag.” By the force of that faith in liis cult and worship he gets his 
/tihsireh^hcl 'the.- spititiial:.'- .realisation for which Ecus at the;" moment, -fitted;- 
By seeking all his good from the Divine, he shall come in the end to 
Iseek'bin' -the. Bivine’ all his. good. By - depending forMis- joys; on YhegDiyihM 
he shall learn to fix in the- Divine all his joy. By knowing the Divine In 
his forms and qualities, he shall come to know him as the All and the 
Transcendent who is the source of all things. Tims by spiritual develop- 
meat devotion becomes one with knowledge, ,, The Jiva comes to delight 
|fe; : 'me ; '^qne':, 'Godhead,- —in the-' Divine known • as all fheinghand: 
and delight and as all things and beings and hap[ mi gs, known in Natu e, 
known in the self, known for that which exceeds self and Nature. We 
have now set before ns three interdependent movements of our release 
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27. By the delusion 1 of the dualities which arises from 
wish and disliking, O Bharata, all existences in the creation 
are led into bewilderment. 

^trf cstkcPw trpt srsfr^f ^w«^utrs^ s 
If gsgcsf^i^r 373T% ?T? S! V II 

28. But those men of virtuous deeds, in whom sin is 
come to an end, they, freed from the delusion of the duali- 
ties, 2 worship 3 Me, steadfast in the vow of self -consecration. 

out of the normal nature and our growth into the divine and spiritual 

being.. . . . 

1 That is. the ignorance, the egoism, which fails to see and lay hold on 
the Divine everywhere, because it sees only the dualities of Nature and is 
constantly occupied with its own separate personality and its seekings and 
shrinkings. For escape from this circle the first necessity in our works is to 
get clear of the sin of the vital ego, the fire of passion, the tumult of desire 
of the raj ask nature, and this has to be done by the steadying sattwic im- 
pulse of the ethical being. 

2 When that is done, or rather as it is being done, for after a certain 
point all growth in the sattwic nature brings an increasing capacity for a 
high quietude, equality and transcendence,— it is necessary to rise above 
the dualities and to become impersonal, equal, one self with the Immutable, 
one self with all existences. This process of growing into the spirit com- 
pletes our purification. 

5 But while this is being done, while the soul is enlarging into self- 
knowledge, it lias also to increase in devotion. For it has not only to 
act in a large spirit of equality, but to do also sacrifice to the Lord, to 
that Godhead in all beings which it does not yet know perfectly, but 
which it will be able so to know, integrally, when it has firmly the vision 
of the one self everywhere and in all existences. Equality and vision of 
unity once perfectly gained, a supreme bhakti, an all-embracing devotion to 
the Divine, becomes the whole and the sole law of the being. All other 
law of conduct merges into that surrender, sarva dharman parityajyci. The 
soul then becomes firm in this bhakti and in the vow of self-consecration 
of all its being, knowledge, works; for it has now for its sure base, its ab- 
solute foundation of existence and action the perfect, the integral, the 
unifying knowledge of the all-originating Godhead. 

• An integral • knowledge in our self-giving is the first condition of its 
effective force. And therefore we have first of all to know this Purusha 
in all the powers and principles of his divine existence,, tailwaiah , in the. 
whole harmony of it, in its eternal essence and living process. But to the 
: alL the 1 yaluei . : of 'this knowledge, iatiwa . jnana , A lay ' : 
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29. Those who have resort to Me as their refuge, those 
who , turn to „Me in their spiritual effort towards 1 release 
from age and death, (from the mortal being and its limita- 
tions), come' to know that Brahman and all the integrality 
of the ' spiritual nature and the entirety of Karma.' 

¥f| snrf^Nr =sr i 
TOfllsft xT sri 1! || 

| ^r r ^fi Ts r ^n ?mr If i 

, 30. Because they know Me and know at the same time 
the material and the divine nature of being and the truth 
of the Master of sacrifice, they keep knowledge of Me also 
in the critical moment of their departure from physical exis- 
tence and have at that moment their whole consciousness 
in union with Me 1 (the Purushottama). 


power for release out of our mortal birth into the immortality of a 
supreme exigence. The Gita therefore proceeds next to slcm how tliL 
liberation too in the highest degree is a final outcome of its own move- 
ment of spiritual self-fulfilment. The knowledge of the Purushottama, it 
says in effect, is the perfect knowledge of the Brahman. 

byd'd' Therefore they attain to Me. -No'. longer'. bound pto-thewffiortalvexis-;: 
tence, they reach toe very highest status of the Divine quite as effectively 
as those who, lose their separate personality in the impersonal and immu-; 
table Brahman. Thus the Gita closes this important and decisive seventh 
chapter. '■ ... by . ; . , - .... . ' ' • ■ ' b ' ■ i ':;;b',;; : '(bib) 


Eighth Chapter 

THE SUPREME DIVINE 



(In the last two slokas of the seventh Chapter we have 
certain expressions which give us in their brief sum the chief 
essential truths of the manifestation of the supreme Divine 
in the cosmos. Ail the originative and effective aspects of 
it are there, all that concerns the sou! in its return to 
integral self-knowledge. First, there is that Brahman, tad 
brahma ; adhydtma , second, the principle of the self in 
nature; adhibhuta and adhidaiva next, the objective pheno- 
menon and subjective phenomenon of being ; adhiyajna last, 
the secret of the cosmic principle of works and sacrifice. 

I, the Purushottama (mam viduh ), says in effect Krishna, I 
who am above all these things, must yet be sought and 
known through all together and by means of their relations, 

—that is the only complete way for the human conscious- 
ness which is seeking its path back towards Me. But these 
terms in themselves are not at first quite clear or at least 
they are open to different interpretations, they have to be 
made precise in their connotation, and Arjuna the disciple 
at once asks for their elucidation.' Krishna answers very 
briefly,— nowhere does the Gita linger very long upon any 
purely metaphysical explanation; it gives only so much and 
in such a way as will make their truth just seizable for the 
soul to proceed on to experience.) 

! 7 ’ : ' / ' 7 j 
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1. Arjuiia said : What is tad brahman, what adhyatma, 
what Karma, O Purushottama? And what is declared' to : be 
adhibhuta, what is called adhidaiva ? 

mfmwi -sTsw s 

. ' ifeftsfo frqrcnRifftr: 11 r 11 

in this body, O Madhusudana ? And 
departure from physical exis- 
tence, art'; Thou ’to,: be known ; by; the self-controlled.? 




w 




THE GITA 


3. The Blessed Lord said: 1 The Akshara is the supreme 
Brahma ; swabhava is called adhyatma ; Karma is the name 
given to the creative movement, visarga, which brings into 
existence all beings and their subjective and objective states. 


4. Adhibhuta is ksharabhava, adhidaiva is the Purusha ; I 
myself am the Lord of sacrifice, adhiyajna here in the body, 
O best of embodied beings. : ' b . : 


5. Whoever leaves his body and departs remembering 
Me at his time of end, comes to my bhava (that of the Puru- 
shottama, my status of being) ; there is no doubt of that. 


5 Here we find the universal principles enumerated. By that Brahman, 
a phrase which in the Upanishads is more than once used for the self- 
existent as opposed to the phenomenal being, the Gita intends, it appears, 
the immutable self- existence which is the highest self-expression of the 
Divine and on whose unalterable eternity all the rest, all that moves and 
evolves, is founded, akskaram paramam. By adhyatma it means suwhhava , 
the spiritual way and law of being of the soul in the supreme 'Nature, 
^'Kar&ia,. it' says, "is; the name given to the creative. impulse' ancV energy, "msarga, 
f/yhich- I looses . but -things from • this first essential " self-becoming; ( this; , swat 
bhava, and effects, creates/ works out under its influence the cosmic be- 
coming of existences . in Prakriti. By adhibhuta is to be understood all the 
result of mutable becoming, Ksharo bhava. By adhidaiva is intended the 
Purusha, the soul in Nature, the subjective being who observes and enjoys 
as the object of his consciousness all that is this mutable becoming of 
;his:/ essential existence." worked out here by % armaunfNafto 
the Lord of works and sacrifice, I mean, says Krishna, myself, the Divine, 
the Godhead, the Purushoctama here secret in the body of all these em- 
bodied existences. Ail that is, therefore, falls within this formula, 
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6. Whosoever at the end 1 abandons the body, thinking 
upon any form of being, to that form he attains, O Kaunteya, 
into which the soul was at each moment growing inwardly 

during the physical life. /' - , A ■ ’ ‘i- T- vdyhll 1 :T hh; ■T ;; - ; v:pTr f 


cR=mc3=rsr!! qrr$f srprgsire =sr i 

li vs ii 

: 7. Therefore at all times remember me and fight 
thy, "mind and "thy understanding are always fixed < 
given up to Me, to Me thou shalt surely come. 


«**f**n&* ijrrsn- i 

. 35* «nfcr it <£ is 

8. For it is by thinking always of him with a conscious- 
ness united with him in an undeviating yoga of constant practice 
that one comes to the divine and supreme Parasha, O Partha. 


1 Man, born into the world, revolves between world and world in the 
action of .Prakrit! and Karma. Purusha in Prakriti is his formula: what the 
soul in him thinks, contemplates and acts, that always he becomes. All 
that he had been, determined his present birth; and all that he is, thinks, 
does in this life up to the moment of his death, determines what he will 
become in the worlds beyond and in lives yet to be. If birth is a becom- 
ing, death also is a becoming, not by any means a cessation. The body is 
abandoned, but the soul goes on its way, tyaktwa kalevaram. Much then 
depends on what he is at the critical moment of his departure. But it is 
not a death-bed remembrance at variance with or. insufficiently prepared 
by the whole tenor of our life and our past subjectivity that can have 
this saving power. The thought of the Gita here is not on a par with the 
indulgences and facilities of popular religion ; it has nothing in common 
with the crude fancies that make the absolution and last unction of the 
priest, an edifying 41 Christian ** death after an unedifying, profane life or the 
precaution or - accident of a death in sacred Benares or holy Ganges, a suffi- 
cient machinery of salvation. The divine subjective becoming on which the 
mind has to be fixed firmly in the moment of the physical death, must 
h4vd;::been,;onev^into : ; ; ^hich : .the/ soul-' was. 'at, each moment '.growing: inwardly,:: 
during the physical life. 
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9-10. This supreme Self is the Seer, 1 * the Ancient of 
Days, subtler than the subtle and (in his eternal self-vision 
and wisdom) the Master and Ruler of all existence who sets 
in their place in his being all things that are ; his form is un- 
thinkable, he is refulgent as the sun beyond the darkness ; he 
who thinketh upon this Purusha in the time of departure, 
with motionless mind, a soul armed with the strength of 
yoga, a union with God in bhakti 3 and the life-force entirely 
drawn up and set between the brows in the seat of mystic 
vision, he attains to this supreme divine Purusha. 

§f=#??T ^f#er fonfer ?m?fm sftarcprr* i 
?r%53?cft sTfpr# ^ref^cT II U tl : 

1 11* This supreme Soul s is the immutable self-existent 
Brahman of whom the Veda-knowers speak, and this is that 
: into which the doers of askesis enter when they have passed 
Beyond the affections of the mind of mortality and for the 
desire of which they practise the control of the bodily 
■ passions; that status I will declare to thee with brevity*' 

1 We arrive here at the first description of this supreme Purusha,-— the 
Godhead who is even more and greater than the Immutable and to whom the 
Gita gives subsequently the name of Purushottama. He too in his timeless 
« eternity is immutable and far beyond . all this' manifestation and here , in Time 
there dawn on us only faint glimpses of his being conveyed through many 
varied symbols and disguises, avyakto aksharah . Still he is not merely a feature- 
less or indiscernible existence, anirdeshyam ; or he is indiscernible only because 
he is subtler than the last subtlety of which the mind is aware and be- 

cause the form of the Divine is beyond our thought. 

3 The, union by love is not here superseded by the featureless unifica- 
tion through knowledge, it remains to the end a part of the supreme force 
of the Yoga, 

reality is the ■ highest, ' step, . place, n i6ot-hold; ; of ' B|inig 
(padarn) ; therefore is it the supreme goal of the soul’s movement in Time, 
itself no movement but a status original sempiternal and supreme, parammu 
sthanam adyawn 


... Yh’h 




dymddiSM- 




•'Ilf 




EIGHTH CHAPTER 


tjporfqrqiftR: !Tr*wrf^i?rt «rppsnr»tnj, li \R it 
aftfo?3fcETgrc wm 

: *rt iwrf^ sERi^t sr w wri *rf^ it k \ 11 

12-13. All the doors of the sense closed, the mind shut 
in into the heart, the life-force taken up out of its diffused 
movement into the head, the intelligence concentrated in the 
utterance of the sacred syllable OM and its conceptive 
thought in the remembrance of the supreme Godhead, he who 
goes forth, abandoning the body, he attains to the highest status. 1 

srergr sfr m ’srcfcr i 
creiri <fr£f f^r?js? 7 ^r srrffcn n Vi 11 

, 14. He who continually remembers Me, thinking, of none 
.else, the Yogin, O Partha, who is in constant union with Me, 
finds Me easy to attain. 

frr^r^cT jwtcttft; tott «tcH! ii ii 

15. Having come to Me, these great ’souls come not 
again to birth, this transient and painful condition of our 
mortal being ; they reach the highest perfection. 2 


1 The Gita describes the last state of the mind of the Yogin in which 
he passes from life through death to this supreme divine existence. This 
is the established Yogic way of going, a last offering up of the whole 
being to the Eternal, the Transcendent. But still that is only a process; 
the essential condition is the constant undeviating memory of the Divine 
in life, even in action and battle — mam anusmara yudhya cha — and the turn™ 
ing of the whole act of living into an uninterrupted Yoga, nitya~yoga. 

s The condition to which the soul arrives when it thus departs from 
life is supracosmic. Therefore whatever fruit can be had from the aspira- 
tion of knowledge to the indefinable Brahman, is acquired also by this 
other and comprehensive aspiration through knowledge, works and love to 
the self-existent Godhead who is the Master of works and the Friend of 
mankind and of all beings. To know him so and so to seek ' him does 
not bind to rebirth or to the chain of Karma; the soul can satisfy, its. 
desire to escape permanently from the transient and.. painful condition 
our mortal being, 

to' make more .precise to the mind this 
circling' round of births and the escape from it, adopts the ancient theory 
::ofil;.thei:ppsmic ; ; which .tbephBab '■&. ...fixed', ■.'■'•part' of § Indian, : cosmological 
notions;' y '• '■ 1 o ' ;;; ' p ;; T . , . n ", , 
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srTarsr^TffT^mi I 

*rrg^r g g^??r ?r f^r 11 l\ ii 

16. The highest heavens of the cosmic plan are subject 
to a return to rebirth, but, O Kaunteya, there is no rebirth 
imposed on tile soul that comes to Me (the Purushottama). 

f%l: I 

Cffi II *\S II 


17. Those who know the day 1 of Brahma, a thousand 
ages (Yugas) in duration, and the night, a thousand ages in 
ending, they are the knowers of day and night. 

gerf: I 

si U n 

18. At the coming of the Day all manifestations are 
born into being out of the unmanifest, at. the coming of the 
Night all vanish or are dissolved into it. 

nerre *jsrr i 
snw?*is*an$[ n ^ n 

: 19. This multitude of existences helplessly comes into the 
becoming again and again, is dissolved at the coming of the 
Night, 0 Partha, and is bom into being at the coming of the 
Day. 

ISfT i 

■ m ^ WiOM- ii ti ' 

v'/20i But this unmanifest is not the original divinity of 
the Being: there is another status of his existence, a supra- 
cosmic: unmanifest beyond this cosmic non-manifestation ('which 
is eternally self-seated, is not an opposite of this cosmic 
status of manifestation but far above and unlike it. change- 

an eternal:.: cycle of alternating .periods .of cosmic 
non and non-manifestation, each period called respectively a day and a 
night, of the creator Brahma, each of equal length in Time, the long aeon 
of his working which endures for a thousand ages, the long aeon of his 
sleep of another thousand silent ages. 
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EIGHTH CHAPTER 125 

.less, eternal),"' not forced; to ; perish, with the perishing of all 
these existences, ‘ “kv 1; ; k 

sr^rwts^: tott *rf|r^i 

^ sn^r sr JTJT SI Rl II 

21. He is called the unmanifest immutable, him they 

speak of as the supreme soul and status, and those who 

attain to him return 1 not; that is my supreme place of being. 

sr to «rr^ ^r^rr w&R&Ffnm i 

is rr is 

22. But that supreme Purusha has to be won by a bhakti 

which turns to him alone in whom all beings exist and by 
whom, all this world . has been extended in space. 

m IN ?hfr; i 

sr^rar *rrt%r & sr^nfir srerlsT ii R3 ii 

1 For the soul attaining to it has escaped out of the cycle of cosmic 
manifestation and non-manifestation. 

Whether we entertain or we dismiss this cosmological notion, — which 
depends on the value we are inclined to assign to the knowledge of “the 

knowers of day and night,” — the important thing is the turn the Gita gives 

to it. One might easily imagine that this eternally unmanifested Being 
whose status seems to have nothing to do with the manifestation or the non- 
manifestation, must be the ever undefined and indefinable Absolute, and the 
proper way to reach him is to get rid of all that we have become in the 
manifestation, not to carry up to it our whole inner consciousness in a 
combined concentration of the mind’s knowledge, the heart’s love, the Yogic 
will, the vital life-force. Especially, bhakti seems inapplicable to the Abso- 
lute who is void of every relation, avyavaharya. But the Gita insists in the 
next sloka that although this condition is supracosmic and although it is 
eternally unmanifest, still that supreme Purusha has to be won by bhakti. 

' ■ In other words, the supreme Purusha is not an entirely relationless 
Absolute aloof from our illusions, but he is. the Seer, Creator and Ruler 
of the worlds, kavim anushasitaram, dhataram , and it is by knowing and by 
loving Him as the One and the All, vasudevah sarvam iti, that we ought 
by a union with him of our w T hole conscious being in all things, all 
■ • : ertefrgi'es; •; all . -actions! to seek 'the. ■ supreme consummation, the' • perfect •'•per-: 
lection, the absolute release. 

Then there comes a more curious thought which the Gita has adopted 
from the mystics of the early Vedanta. It gives the different times at 
r^^lucfe' /the'; : Yogin' rEas; To .'.''leave' \Jhis ■' : body' accordinglyas he: tydEs: to '-seek - 
rebirth or to avoid it,. 
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23. That time 1 wherein departing Yogins do not return, 
and also that wherein departing they return, that time shall 
I declare to thee, O foremost of the Bharatas, 

m surf^t n ^ is 

fWT CffexPmr TOWT 

m srr^ f^sr&tr si w is 

24-25. Fire and light and smoke or mist, the day and 
the night, the bright fortnight of the lunar month and the. 
dark,, the northern solstice and the southern, these are the 
opposites. By the first in each pair the knowers of the 
Brahman go to the Brahman; but by the second the Yogin 
reaches the “lunar light” and returns subsequently to human 
birth. 

m ^*Tcr: ?s% s : 

Wf WspfFg 2^5 IS il 

26. These are the bright and the dark paths (called the 

path of the gods and the path of the fathers in the Uparii- 
shads) ; by the one he departs who does not return, by the 
other he who returns again. • h' •' 

tjr^r srr q R rftft sufa \ . I,;P Lp 

cF#T? : H% II II 

27. The Yogin who knows them is not misled into any 
error, therefore at all times be in Yoga, O Arjuna. 


1 Whatever psycho-physical fact or else symbolism there may be behind 
this notion,*— it- comes .down; from the' age of the mystics who saw in 
every physical thing an effective symbol of the psychological and who 
traced everywhere an interaction and a sort of identity of the outward 
with the inward, light and knowledge, the fiery principle and the spiritual 
energy, — we need observe only the turn by, which the Gita closes the 
passage; 41 Therefore at all times bein Yoga.” - ' 

(* Yogi c experience shows in fact that there is a real psycho-physi- 
cal truth, not indeed absolute, in its application, behind this idea, yizy 
that in the inner struggle between the powers of the Light and the 
powers of the Darkness, the former tend to have a natural prevalence 
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1^3 3 % ^ ?R3 i 

3Tc?i% tr?5r#^f? fcftiror qt 'Wrun, ii ti 

%$S ¥fte*T^?TT^lf^r?l sTgrfeuRT 

woriswVft 3r^4tewra* 1 

28. The fruit of - meritorious deeds , declared in the Vedas, 
sacrifices, austerities and charitable gifts, the Yogin passes all 
these by having known this and attains to the supreme and 
sempiternal status. 


in the bright periods of the day or the year, the latter in the dark 
periods, and this balance may last until the fundamental victory is 
won.) 

For that is after all the essential, to make the whole being one with 
the Divine, so entirely and in all ways one as to be naturally and con- 
stantly fixed in union, and thus to make all living, not only thought 
and meditation, but action, labour, battle, a remembering of God. 
“Remember me and fight,” means not to lose the ever-present 
thought of the Eternal for one single moment in the clash of the temporal 
which normally absorbs our minds, and that seems sufficiently difficult, almost 
impossible. It is entirely possible indeed only if the other conditions are 
satisfied. If we have become in our consciousness one seif with all, one self 
which .is always to our thought the Divine, and even our 'eyes ■and our other 
senses see; and. sense, the Divine Being everywhere so that it is impossible .for us 
at any time at all to feel or think of anything as that merely which the un- 
enlightened sense perceives, but only as the Godhead at once concealed and 
manifested in that form, and if our will is one in consciousness with a supreme 
will and every act of will, of mind, of body is felt to ' come from it, to be its 
movement,' instinct- with it or identical, then what the , Gita demands' can';' be 
Integra^ re'inembrance. of the Divine" Being becomes .no. longer 'an- 

Intebnittent'act -of. the' mind, but the -natural, '.condition of 'our'aetiyi'ties, and .in a 
wa^ ,Of '.thexonsciousiiess.,' The; Jiya has become, possessed of 

tight the-Purashottama and ail ouf life 

Qpntd ' Srett:-- 'self-accomplishing oneness; : 





Ninth Chapter 

WOlhcS, DEVOTION AND KNOWLEDGE 








(All the truth that has developed itself at this length 
step by step, each bringing forward a fresh aspect of the 
integral knowledge and founding on it some result of spirit- 
ual state and action, has now T to take a turn of immense 
importance. The Teacher therefore takes care first to draw 
attention to the decisive character of what he is about to 
say, so that the mind of Arjuna may be awakened and 
attentive. For he is going to open his mind to the .knowl- 
edge and sight of the integral Divinity and lead up to. 
the vision of the eleventh book, by which the warrior of 
: Kurukshetra becomes conscious of the author and upholder 
of his being and action and mission, the Godhead in man 
and the world, whom nothing in man and the world limits 
or binds, because all proceeds from him, is' a movement in 
his infinite being, continues and is supported by his will, is 
justified in his divine self-knowledge, has him always for its 
origin, substance and end. Arjuna is to become aware of 
himself as existing only in God and as acting only by the 
power within him, his workings only an instrumentality of 
the divine action, his egoistic consciousness only a veil and 
to his ignorance a misrepresentation of the real being within 
him which is an immortal spark and portion of the supreme 
Godhead.) 

i 

ft 3^ W$0 1 

si r f^TRsrft^r mm&u » l w 

, 1. The Blessed Lord said: What I am going to tell 

thee, the uncarping, is the most secret thing of all, the 
essential knowledge attended with all the comprehensive 
knowledge, by knowing which thou shalt be released from 
evil' : . ■. . ■ ' -hi i 
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rtscf^rr mffspl 

SR?T^RW «TK? Uff*# g#rs«Tf^ I! R !! 

2. This is the king-knowledge, the king-secret (the wis- 
dom of all wisdoms, the secret of all secrets), it is a pure 
and supreme light which one can verify by direct spiritual 
experience, it is the right and just knowledge, the very law of 
being. It is easy to practise and imperishable. 

ST^TRTJ SWT °3[£{Wm q&SR | 

swrar m n \ w 

3. (But faith 1 is necessary). The soul that fails to get 
faith in the higher truth and law, O Parantapa, not attaining 
to Me, must return into the path of ordinary mortal living 
(subject to death and error and evil.) 

mx credit s 

=srit !i « 11 

4. By Me, 2 all this universe has been extended in the 

1 For this is a truth which has to be lived,' — and lived in the soul’s 
growing light, not argued out in the mind’s darkness. One has to grow 
into it, one has to become it, — that is the only way to verify it. It is 
only by an exceeding of the lower self that one can become the real 
divine self and live the truth of our spiritual existence. All the appa- 
rent truths one can oppose to it are appearances of the lower Nature. 
The release from the evil and the defect of the lower Nature, asubkam , 
can only come by accepting a .higher knowledge in which all this 
apparent evil becomes convinced of ultimate unreality, is shown to be a 
creation of our darkness. But to grow thus into the freedom of the 
divine Nature one must accept and believe in the Godhead secret with- 
in", out; present limited nature. For the reason why; the practice of this 
Yoga becomes possible and easy is that in doing it we give up the 
whole working of all that we naturally are into the hands of that inner 
divine Parasha. The Godhead works out the divine birth in us pro- 
gressively, simply, infallibly, by taking up our being into his and by 
filling it with his own knowledge and power, jnanadipena bhaswdia ; he 
lays hands on our obscure ignorant nature and transforms it into his 
own light and wideness. 'What with entire' faith and without egoism we 
believe in and impelled by him will to be, the God within will surely 
ihccbmpMsh;; v : : But ; Miie ^egoistic mind "and life.-' we, now and apparently'' are 
must first surrender itself for transformation into the hands of .that 
inmost secret Divinity within us. 

proceedkTafiu supreme ' and , integral .s'ecretv 

the one thought and truth in which the seeker of perfection and libera- 
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ineffable mystery of My being; all existences are situated in 
Me, not I in them. 

ST ssr ^cnrRr tr^r Jr ^ : 

sfcnpr =sr ^rwr wtttjjt *|$rorasT: \\ y is 

5. And yet all existences are not situated in Me, behold 
My divine Yoga 1 ; my Self is the source and bearer of all 
existences and it is not situated in existences. 

fffctr crrj* i 

cT4T wttlk *^TTf^ II \ II 

6. It is as the great, the all-pervading 2 aerial principle 
dwells in the etheric that all existences dwell in Me, that is 
how you have to conceive of it. 

tion must learn to live and the one law of perfection of his spiritual 
members and of all their movements. This supreme secret is the mystery 
of the transcendent Godhead who is all and everywhere, yet so much 
greater and other than the universe and all its forms that nothing here 
contains him, nothing expresses him really, and no language which is 
borrowed from the appearances of things in space and time and their rela- 
tions can suggest the truth of his unimaginable being. The consequent law 
of our perfection is an adoration by our whole nature and its self- surren- 
der to its divine source and possessor. Our one ultimate way is the turn- 
ing of. our entire existence in the world, and not merely of this or that 
in it, into a single movement towards the Eternal. By the power and 
mystery of a divine Yoga we have come out of his inexpressible secrecies 
into this bounded nature of phenomenal things. By a reverse movement of 
the same Yoga we must transcend the limits of phenomenal nature and 
recover the greater consciousness by which we can live in the Divine and 
the Eternal. 

1 There is a Yoga of divine Power, by which the Supreme creates 
phenomena of himself in a spiritual, not a material, self-formulation of his 
own extended infinity, an extension of which the material is only an image. 

s The universal existence is all-pervading and infinite and the Self- 
existent too is all-pervading and infinite ; but the self-existent infinity is 
stable, static, immutable, the universal is an all- pervading movement. The Self 
is one, not many : but the universal expresses itself as all existence and is, 
as it seems, the sum of all existences. One is Being ; the other is Power 
. of Being which moves and creates and acts in the existence of the funda- 
mental, supporting, immutable Spirit. The Self does not dwell in all these 
existences or in any of them ; that is to say, he is not contained by any, 
— just as the ether here is not contained in any form, though all forms 
are derived ultimately from the ether. Nor is he contained in or consti- 
tuted by all existences together — any more than the ether is contained in 
the mobile extension of the aerial principle or is constituted by the sum 
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; ^r^cTT^f jr$f?r *iTf%r irrfcrs^ I 

'■ ■ 5f^^i gjnsrffr 5R^ u 11 

7. Ail existences, O Kaunteya, return into My divine 

Nature (out of her action into her immobility and silence) 
in the lapse of the cycle ; at the beginning of the cycle 
again I loose them forth. ■ * 

sjftfl ^tJrsriw f^jfrfsr 

. : II <£ II 

8. Leaning — pressing down upon my own Nature (Prak- 

rit!) I create (loose forth into various being) all this mul- 
titude of existences, all helplessly 1 subject to the control of 
Nature. . d v. ■ / 

st ^ wf arfr rtrof qsrspr i 

9. Nor do these works bind me, O Bhananjaya, for I 
am seated as if indifferent 2 above, unattached to those actions. 

>rarR($or jrgfa: ^tspcfr:^! 

%gsrr^r 11 \\ 

10. I am the presiding control of my own action of 
Nature, (not a spirit born in her, but) the creative spirit 

of its forms or its forces. But still in the movement also is the Divine; he 
dwells in the many as the Lord in each being. Both these relations are 
true of him at one'and the same time. 

1 Ignorant, the Jiva is subject to her cyclic whirl, not master of itself, 

but dominated by her ; only by return to the divine consciousness can it 
attain to mastery and freedom. The Divine too follows the cycle, not as 
subject to it, but as its informing Spirit and guide, not with his whole 
being involved in it, but with his power of being accompanying and shaping 
it. VTA . . . 

2 If in his power he accompanies her and causes all her workings, lie is 
outside it too, as if one seated above her universal action in the supra- 
cosmic mastery, not attached to her by any .involving and mastering desire 
and not therefore bound by her works, because he infinitely exceeds them 
and precedes them, is the same before, during and after all their procession 

• But also since 'this action is the action of "the' divine"' 
Nature, su-a prakritih , and the divine Nature can never be separate from the 
hvptythmg^she; creates , , the . /Godhead must be immanent. ■ That is ' 
a relation which is not the whole truth of his being, but neither is it a 
truth which we can at all afford to ignore. 
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who causes her to produce all that appears in the mani- 
festation. Because of this, O Kaunteya, the world proceeds 
in cycles. ? : : ■ 

srarSIR^cr ITT *|3T JTT5^f cTfJTT^ra^l : . 

qt iiRiTOferi »w U is . , : 

11. Deluded 1 minds despise me lodged in the human body 
because they know not my supreme nature of being, Lord 
of all existences. 

msrmr jftroiWfr snsriFTr f^ersn i 
w#*TT5g€r sr^fir ffrffe^f ffcrern 11 IR w 

12. All their hope, action, knowledge are vain things 
(when judged by the Divine and eternal standard) ; they 
dwell in the' Rdkshasxc and Asuric nature which deludes' 1 the 
will and the intelligence. 

1 Mortal mind is bewildered by its ignorant reliance upon veils and ap- 
pearances; it sees only the outward human body, human mind, human way 
of living and catches no liberating glimpse of the Divinity who is lodged in 
the creature. It ignores the divinity within itself and cannot see it in 
other men, and even though the Divine manifest himself in humanity as 
Avatar and Vibhuli, it is still blind and ignores or despises the veiled 
Godhead. And if it ignores him in the living creature, still less can it see 
him in the objective world on which it looks from its prison of separa- 
tive ego through the barred windows of the finite mind. It does not see 

God in the universe; it knows nothing of the supreme Divinity who is 
master of these planes full of various existences and dwells within them ; 
it is blind to the vision by which all in the world grows divine and the 
soul itself awakens to its own inherent divinity and becomes of the God- 
head, godlike. What it does see readily, and to that it attaches itself with: 
passion, is only the life of the ego hunting after finite things for their 
own sake and for the satisfaction of the earthly hunger of the intellect, 
body, senses. Those who have given themselves up too entirely to this 

outward drive of the mentality, fall into the hands of the lower nature, 

cling to it and make it their foundation. They become a prey to the 
nature of the Rakshasa in man who sacrifices everything to a violent and 
inordinate satisfaction of his separate vital ego and makes that the dark 
godhead of his will and thought and action and enjoyment. Or they are 
hurried onward in a fruitless cycle by the arrogant self-will, self-sufficient 
thought, self-regarding act, self-satisfied and yet ever unsatisfied intellec- 
tualised appetite of enjoyment of the Asuric nature. But to live persist- 
ently in this separative ego-consciousness and make that the centre of 
all our activities is to miss altogether the true self-awareness. The charm it 
throws upon the misled instruments of the spirit: is an enchantment that 
chains life to a profitless circling. All its hope, action, knowledge are 
vain things when judged by the divine and eternal standard, for it shuts 
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, , . ssifar&Krr: l 

13. The great-souled 1 , O Partha, who dwell in the divine 
nature know Me (the Godhead lodged in human body) as 
the Imperishable from whom all existences originate and so 
knowing they turn to Me with a sole and entire love. 

SfcIH fft&RTt *ri *TcFcT53T fgsra'f: ! 

nr wit n w 

14. Always adoring Me, steadfast in spiritual endeavour, 
bowing down to Me with devotion, they worship Me ever 
in Yoga* 

out the great hope, excludes the liberating action, banishes the illumina- 
ting knowledge. It is a false knowledge that sees the phenomenon but 
misses the truth of the phenomenon, a blind hope that chases after the 
transient but misses the eternal, a sterile action whose every profit is 
annulled by loss and amounts to a perennial labour of Sisyphus. 

1 The great-souled who open themselves to the light and largeness of 

the diviner nature of which man is capable, are alone on the path narrow 

in the beginning, inexpressibly wide in the end that leads to liberation 
and perfection. The growth of the god in man is man’s proper business ; 

the steadfast turning of this lower Asuric and Rakshasic into the divine 

nature is the carefully hidden meaning of human life. As this growth 
increases, the veil falls and the soul comes to see the greater significance 
of action and the real truth of existence. The eye opens to the Godhead 
in man, to the Godhead in the world; it sees inwardly and comes to know 
outwardly the infinite Spirit, the Imperishable from whom all existences 
originate and who exists in all and by him and in him all exist always. 
Therefore when this vision, this knowledge seizes on the soul, its whole 
life aspiration becomes a surpassing love and fathomless adoration of the 
Divine and Infinite. The mind attaches itself singly to the eternal, the 
spiritual, the living, the universal, the Real; it values nothing but for 
its sake, it delights only in the all- blissful Purusha. All the word and all 
the thought become one hymning of the universal greatness, Light, Beauty, 
Power and Truth that has revealed itself in its glory to the human spirit 
and a worship of the one supreme Soul and infinite Person. All the 
long stress of the inner self to break outward becomes a form now of 
spiritual endeavour and aspiration to possess the Divine in the soul and 
%eaIise;':the : ;.Dmne\;.m the 1 nature. .'.All life -becomes 'a constant Yoga :'smd ‘ 
(ttnification; ■of, that Divine'; and, this. ’human spirit. ; This is the manner of -. 
the integral devotion ; it creates a single uplifting of our whole being and 
nature through sacrifice by the dedicated heart to the eternal Puru- 
' Y y ^ a , ; ^ •' ’ ''h' ;■ 1 . v ; - '-‘i ; ' A A A ,■ ■ - A A.A 
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15. Others also seek Me out by the sacrifice of knowl- 
edge and worship Me in My oneness and in every separate 
being and in all My million universal faces (fronting them 
in the world and its creatures). 1 

mk mi i 

16. I the ritual action ; I the sacrifice, I the food-obla- 
tion, I the fire-giving herb, the mantra I, I also the butter, 

I the flame, the offering I. 

ftcirpT^r srsTcft tt^t mm ftr arm?* I 

^et 5Rf ^Tfr w n 

17. I the Father of this world, the Mother, the Ordainer, 
the first Creator, the object of Knowledge, the sacred syllable 
OM and also the Rik, Santa and Yajur (Vedas). 

3T^r?rl srg; ftrarrcn srwr \ 

sj3>*n # ftsntfr 4tansErait ii is 

18. I the path and goal, the upholder, the master, the 
witness,, the house and country, the refuge, the benignant 
friend ; I the birth and status and destruction of apparent 
existence, I the imperishable seed of all and their eternal 
resting-place. 

3?^ Ihr agrgsr y^wr^frjsT ii ii 

' 19. ; I give heat, I withhold and send forth the rain ; im- 
’ : niortality^ and also death, existent and non-existent' amp 1,10/ 
Arjuna. 


1 This knowledge becomes easily an adoration, a large devotion, a vast 
self-giving, an integral self-offering because it is the knowledge of a Spirit, 
the contact of a Being, the embrace of a supreme and universal Soul 
which claims all that we arc even as it lavishes on us -when we approach 
it all the. treasures of its endless delight of existence. 

The way of works too turns into an adoration and a devotion of 
self -giving because it is an entire sacrifice of all our will and its activi- 
ties to the one Purushottama. The outward Vedic rite is a powerful 
symbol, effective for a slighter though still a heavenward purpose; but 
the real sacrifice is that inner oblation in which the Divine All Becomes 
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20. The Knowers of the triple Veda, who drink the 
soma-wine, purify themselves from sin, worshipping Me with 
sacrifice, pray of Me the way to heaven ; they ascending 
to the heavenly worlds by their righteousness enjoy in 
paradise the divine feasts of the gods. 

% ?r sprat gftf* iy»% f^Tfer i 

: ' - " v::'.. tr# atftajm^OTrr topi# ^rrowr u W u 

21. They, having enjoyed heavenly worlds of larger 

felicities, the reward of their good deeds exhausted, return 
to mortal existence. Resorting to the virtues enjoined by 
the three Vedas, seeking the satisfaction of desire, they 
follow the cycle of birth and death, ’ ' i \ 'tyVjvV 

*rt*r|w & 11 . ' 'Dw 

22. To those men who worship Me making Me ' alone 
the whole object of their thought, to those constantly in 
Yoga with Me, I spontaneously bring - every good 1 a'.,.'. V-'-^ 

himself the ritual action, the sacrifice and every single circumstance of 
the sacrifice. All the working and forms of that inner rite are the self- 
ordinance and self-expression of his power in us mounting by our aspira- 
tion towards the source of its energies. The Divine Inhabitant becomes 
himself the flame and the offering, because the flame is the Godward will 
and that will is God himself within us. And the offering too is form 
and force of the constituent Godhead in our nature and being ; all that 
has been received from him is given up to the service and the worship of 
its own Reality, its own supreme Truth and Origin. 

'Thus the vedic ritualist of old learned the- exoteric sense of the 
triple Veda, purified himself from sin, drank the wine of communion with 
the gods and sought by sacrifice and good deeds the rewards of heaven. This 
firm belief in a Beyond and this seeking of a diviner world secures to the 
soul in its passing the strength to attain to the joys of heaven on 
f aith y- and/ seeking were ■' centred: but the. return- to imotta! 
^existence imposes . Itself ' because the true-, aim of that existence has not'' 
{fieeiW Here and not elsewhere the highest'-' '■Godhead' 

has to be found, the soul’s divine nature developed out of the imperfect 
;p|ysic^ unity;, with ' -God'/and. man' and ; universe'-, 

the whole large truth of being discovered and lived and made visibly 
f oil,; h: : i;, : !c : - : iHe' long /cycle of our becoming',- and - admits- yiS; 
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of tapasya, of the soul’s will or effort, thou puttest forth, 
make it an offering unto Me, 

p4^w\ a a 

28. Thus * shalt thou be liberated from good and ' evil 
results which constitute the . bonds of action ; with thy , soul 
in union with the Divine through renunciations thou ' shalt 
become free and attain to Me. 

. swt.st 3T 'l: r 4TSfe ?T IsFTJ I 

% trafcr 3 ht wptt srf?r % !ri a it 

29. I (the Eternal Inhabitant) am equal 1 in all exist- 
ences, none is dear to Me, none hated; yet those who turn 
to Me with love and devotion, they are in Me and I also 
in them. 

> srftr sreRir i 

^ iinfssn cnapsrafacrt fk w* a v* is 

, 30. If even a man of very evil conduct turns to me with 
a sole and entire love, he must be regarded as a saint, for 
the settled will of endeavour in him is a right and com- 
plete will V ;! =.; 'h' : U 

> , . %ar 2f=?RC ^TflffJTT f^ps^ I ./■' 

srf&^nrsftfl ^ ft *r?&; snwrfft ii 

31. Swiftly 2 he becomes a soul of righteousness and ob- 
tains- eternal peace. This -is. my word of promise, O Arjuna, 
that he who loves me shall not perish. 

out of the ignorance and the limitation, returns to its oneness with the 
Eternal. liMv. ' 

2 He is the enemy of none and he is the partial lover of none ; none 
has he cast out, none has he eternally condemned, none has he favoured 
by any despotism of arbitrary caprice : all at last equally come to him 
through their circlings in the ignorance. But it is only this perfect adora- 
tion that can make this indwelling of God in man and man in God a 
conscious thing and an engrossing and perfect union. Love of the Highest 
and a total self-surrender are the straight and swift way to this divine 
oneness. ■ ^ ! - ' :l . f ylfhtt 

S A will of entire self-giving opens wide all the gates of the spirit 
and brings in response an entire descent and self-giving of the Godhead 
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32. Those who take refuge with Me, O Partha, though : 

outcastes, bom from a womb of sin, women, Vaishyas, even | 

Shudr as, they also 1 attain to the highest goal. " . 

Ik ^sTsTfewr! gwjT tot s' . ; . 

3!ft wr g <S saw ?rrw is \\ is , | 

33. How much rather then holy Brahmins and devoted ; 

king-sages ; thou who hast come to this transient and un« 

happy world love and turn to Me. j 

to the human being, and that at once reshapes and assimilates everything | 

in us to the law of the divine existence by a rapid transformation of the ■ I 

lower into the spiritual nature. The will of self -giving forces away by its j 

power the veil between God and man; it annuls every error and annihi- J 

lates every obstacle. Those who aspire in their human strength by effort I 

of knowledge or effort of virtue or effort of laborious self-discipline, grow" j 

with much anxious difficulty towards the Eternal ; but when the soul gives j 

up its ego and its works to the Divine, God himself comes to us and 1 

takes up our burden. To the ignorant he brings the light of the divine \ 

knowledge, to the feeble the power of the divine will, to the sinner the ,{ 

liberation of the divine purity, to the suffering the infinite spiritual joy 
and Ananda, Their weakness and the stumblings of their human strength 
make no difference. 

1 Previous effort and preparation, the purity and the holiness of the 

Brahmin, the enlightened strength of the king- sage great in works and 

knowledge have their value, because they make it easier for the imperfect 
human creature to arrive at this wide vision and self-surrender ; but even 
without this preparation all who take refuge in the divine Lover of man, 
the Vaishya once preoccupied with the narrowness of wealth-getting and 
the labour of production, the Shudra hampered by a thousand hard res- 
trictions, woman shut in and stunted in her growth by the narrow circle 
society has ■ . drawn around her self-expansion, those too,, papa-yonayah, on 
whom their past Karma has imposed even the very worst of births, the 
outcaste, the Pariah, the Chdndala, find at once the gates of God opening 
before them. In the spiritual life all the external distinctions, of which 
men'; make' so. much, because •' they appeal with an oppressive force to the 
outward mind, cease before the; equality of the divine Light and the wide 
^pmrupotence' of ;'hh impartial. Power. , 4"..: 

The earthly world preoccupied with the dualities' and bound to the 
immedia^ of the hour and' the moment Is .'for - man,' so'' 

;lohg' ; ::as ''he;; dwells'; here.; attached to -these things and : While he. accepts 1 ' the 
;lhw ''They; imp world of struggle, suffer- 

^ M : to turn.. from the ' : ; out Ward' to the, 
material life - which 'lays ; its,- 
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34. Become my-minded, my lover and adorer, a sacrificer 
to me, bow thyself to me, thus united with me in the Self 
thou shalt come to me, having me as thy Supreme goal. 


burden on the mind and imprisons it in the grooves o£ the life and the 
body to the divine Reality which waits to manifest itself through the 
freedom of the spirit. 

1 Love of the world, the mask, must change into the love of God, 
the Truth. Once this secret and inner Godhead is known and is embraced, 
the whole being and the whole life will undergo a sovereign uplifting and 
' a marvellous transmutation. In place of the ignorance of the lower Nature 
absorbed in its outward works and appearances the eye will open to the 
vision, of God everywhere, to the unity and universality of the spirit. The 
world’s sorrow and pain will disappear in the bliss of the All-blissful ; our 
weakness and error and sin will be changed into the all-embracing and all- 
transforming strength, truth and purity of the Eternal. To make the mind 
one with the divine consciousness, to make the whole of our emotional 
nature one love of God everywhere, to make all our works one sacrifice 
to the Lord of the worlds and all our worship and aspiration one adora- 
■ tion of him. and self- surrender, to direct the whole self Godwards in aiv 
entire union is the way to rise out of a mundane into a divine existence. 
This is the Gita’s teaching of divine love and devotion., in which know!- f 
edge, works and the heart’s longing become one in a supreme unification, 
a merging of all their divergences, an intertwining of all their threads, a 
high fusion, a wide identifying movement. 
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I. THE SUPREME WORD OF THE GITA 

I 11111 SSHS! 

: | ■ rpr JTlRTft 5€^ $ ’5POT 3FT* I ' ; - 

t ; *r%ri; sf^rfrrwR wnft ffeaqnBPn' is l n 

1. The Blessed Lord said: Again, 1 O mighty-armed, hear- 
ten to my supreme word, that I will speak to thee from my will 
for: thy soul’s good, now that thy heart is taking delight 2 in me. 

sr It f^i! iprsFnr? srar# ^ mgfa: I ; T ; 

srprrf^fl ff g # q n =er ir si 

2. Neither the gods nor the great Rishis know any 
birth 3 of Me, for I am altogether and in every way the 
origin 1 of the gods 5 and the great Rishis. 

1 The divine Avatar declares, in a brief reiteration of the upshot of 
all that he has been saying, that this and no other is his supreme word 
which he had promised to reveal. 

12 This delight of the heart in God is the whole constituent and essence 
of true bhakti, hhajanti pritipurvakam ; this is put as a condition for the 
further development by which the final command to action comes at last 
to be given to the human instrument, Arjuna. The supreme word of the 
Lord contains the declaration of a unified knowledge and bhakti as the 
supreme Yoga. 

s The Gita harmonises the pantheistic, the theistic and the highest 
transcendental terms of our spiritual conception and spiritual experience. 
The "Divine' is the unborn Eternal, the transcendental Being, who has no 
'origin. ■ ■; dY-'c-Y-dviYr'-'d ■\'h ' ; ' 

4 But at the same time the divine Transcendence is not a negation, nor 
is it an Absolute empty of all relation to the universe. All cosmic rela- 
tions derive from this Supreme; all cosmic existences return to it and fin'd 
in it alone their true -and immeasurable existence. ■ ' 

p-’ 8 ’ The gods are the great undying Powers and immortal Personalities 
who consciously inform, constitute, preside over the subjective and objec- 
'• t'i^i.fpfceS' .:bi the • cosmos..: . The gods "are spiritual forms' of. the ''''eternal land 
original Deity who descend from him into the many processes of the world. 
:AT/ ; theif- process proceeds , in every way, 1 ;' in: 

every principle, in its every strand from the truth of the. transcendent 
Ineffable, ; bpra If ... ' bn ; h . ’ Myn 
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3. Whosoever knows me as the Unborn, without origin 
mighty Lord of the worlds 1 and peoples, lives unbewildered 4 
among mortals and is delivered 8 from all sin and evil. 

^ffrr ^ anr; i 

5$ sretemwt ?r si « ii 

srfferr ft# JRftsw: i 

¥nm ^ctrt 11 r A n 

4-5. Understanding and knowledge and freedom from 
the bewilderment of the Ignorance, forgiveness and truth 
and self-government and calm of inner control, grief and 
pleasure, coming into being and destruction, fear and fear- 
lessness, glory and ingloriousness, non-injuring and equality, 
contentment and austerity and giving, all here in their sepa- 
rate diversities are subjective becomings 4 of existences, and 
they all proceed from Me. 5 

1 The Supreme who becomes all creation, yet infinitely transcends it, 
is not a will4ess cause aloof from his creation. He is the mighty lord of the 
worlds and peoples, and governs all not only from within but from above, 
from his supreme transcendence. This is the theistic seeing of the universe. 

2 All the perplexity of man’s mind and action, all the stumbling, in- 
security and affliction of his mind can be traced back to the grop- 
ing and bewildered cognition and volition natural to his sense-obs- 
cured mortal mind in the body, sammoha . But when he sees the divine 
Origin of all things, when he looks steadily from the cosmic appearance to 
its transcendent Reality and back from that Reality to the appearance, he 
is then delivered from this bewilderment of the mind, will, heart and senses, 

5 Assigning to everything its supernal and real and not any longer 
only its present and apparent value, he finds the hidden links and con- 
nections; he consciously directs all life and act to their high and true 
object and governs them by the light and power which comes to him 
from the Godhead within him. Thus he escapes from the wrong cognition, 
the wrong mental and volitional reaction, the wrong sensational reception 
and impulse which here originate sin and error and suffering. 

4 We must observe here the emphatic collocation of the three words 
from the verb bhu , to become, hhavanii , bhavafu bhutanam . All existences, 
are becomings of the Divine, bhutani ; all subjective states and movements 
are his and their psychological becomings, bhavah . These even, our lesser 
subjective conditions and their apparent results no less than the highest 
spiritual states, are all becomings from, the supreme Being, hhavanii malia eva, 

5 The theism of the Gita is no shrinking and gingerly theism afraid 
of the world’s contradictions, on. one which sees Cod as the omniscient 
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6. The great Rishis, 1 the seven Ancients of the world, 
and also the four Manus, 2 are my mental becomings; from 
them 3 are all these living creatures in the world. 

GCcTT STOT «r JUT «fr cTWrfS ! 

srtsfNsN *nN ii \s is 

7. Whosoever knows in its right principles this my per- 
vading lordship 4 and this my Yoga, 3 unites himself to me by 
an untrembling 6 Yoga; of this there is no doubt. 
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8. I am the birth of everything and from Me 1 all pro- 
ceeds into development of action and movement; understand- 
ing thus, the wise adore Me in rapt emotion. 2 

■■■■/.'■'" ¥TT%W iT^ffSITSTr 

^w?tsj iTT fff^r sr n?fhf ^ tms 


9. Their consciousness full of Me, their life wholly given 
up to Me, illumining each other, mutually talking about Me, 
they are ever contented and joyful. 


%srr i pfjp ftR T *r*Tcrr 

q^rfrr gilprlft ar JTTg^rrf^r % 11 l® ii 

10. To these who are thus in a constant union with Me, 


whatever world-action without any fall from his oneness with the divine 
Self, without any loss of his constant communion with the Master of 
existence. 

1 God does not create out of a void, out of a Nihil or out of an 
unsubstantial matrix of dream. Out of himself he creates, in himself lie 
becomes; all are in his being and all is of his being. This truth admits 
and exceeds the pantheistic seeing of things. Vasudeva is all, Pasudevah 
sarvam , but Vasudeva is all that appears in the cosmos because he is too 
all. that does not appear in it, all that is never manifested. 

2 This knowledge translated into the affective, emotional, temperamental 
plane becomes a calm love and intense adoration of the original and 
transcendental Godhead above us, the ever-present Master of all things 
here, God in man, God in Nature. It is at first a wisdom of the intelli- 
gence, the buddhi; but that is accompanied by a moved spiritualised state 
of the affective nature, bhava. This change of the heart and mind is the 
beginning of a total change of all the nature. A new inner birth and 
becoming, prepares us for oneness- with the supreme .object; of, IpuThldve. 
and adoration, madbhavaya. There is an intense delight of love in the 
greatness and beauty and perfection of the divine Being now seen every- 
where in the world and above it, priti. That deeper ecstasy assumes the 

• place' of the scattered and external pleasure of the mind in existence or 
rather it draws all other delight into Jit and transforms by a marvellous 
alchemy the mind’s and the heart’s feelings and all sense movements. 
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II. GOD IN POWER OF BECOMING 


3?^ ? ' ,/ 

sr# vt wr vfes i 

^r^*ic.?s si . Ill 

12, Arjuna 1 said : Thou s art; the supreme Brahman, the 
supreme Abode, the supreme Purity, the one Permanent, the 
divine Purusha, the original Godhead, the Unborn, the all- 
pervading Lord. ■; ;; ' ; ■■;. : ,■ 

: ; .'. ,..;i.i 

ai^Rfr mW' w«r srcftfa it it it a 

111 All the RisHis 3 say this of Thee and the divine seer 
Narada, Asita,- Deyala, Vyasa ; and Thou Thyself 4 sayest it to 

me, i v ; V; 

■ 1 Arjuna accepts the entire' knowledge that has thus been, given to 
him by the divine Teacher.' Fils mind is already . delivered from its: doubts* 
and seekings ; his heart, turned now from the outward aspect of the 
; world* from its baffling appearance to its supreme sense and origin and its' 
inner realities,: is '- already released from sorrow and affliction and touched 
' with, the -ineffable, gladness of a divine revelation. The language in ■ which 
Arjuna voices his acceptance emphasises again the profound integrality of 
this knowledge and its all-embracing finality and fullness, 

12 He accepts first the Avatar, the Godhead in man who is speaking 
■r£o : 'him as the - supreme -Brahman, • as . the supracosmic All 'and Absolute ",of 
■existence . in . which the. -soul .-can dwell when it /rises-, 'out of this m-aiiife$>. 
■: ration,, and this partial becoming- to" its .source..- He' .'accepts "M m as the 
' supreme'- .purity of ,, the ever- free Existence to. which-; one ; arrives,' 'though, 
The .effacement of ego- in.- the' self’s immutable , -.impersonality ■. -calm ;and /-still 
for 'ever. Fie accepts him next as the one Permanent, the eternal Souk 
'the divine Purusha.' He acclaims in him the original Godhead, adores the 
.. tinhorn who is the pervading, indwelling, self-ex tending master of all 
existence. - 

--- Tliis ;.is a. /'secret wisdom which one must hear from the Iseers- |wbp' 
have seen the face of this Truth, have heard its word and have become 
'one with it in self and spirit. n|/:||| 

4 Or else one must receive it from within by revelation, and inspira- 
tion from the inner Godhead who lifts in us the blaring lamp >f know!- 
- edge. ' ; ||,; 
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14. All this that Thou sayest, my mind 1 holds for the 
truth, O Keshava. Neither the Gods nor the i itans, O 
blessed Lord, know Thy iuaiiifestaS^^ 

|||I| s * Lpi|s : l||l 

IPM* H V\ li ; 

15. Thou alone knowest Thyself by Thyself, O Purushot- 
tama ; Source 2 of beings, Lord of beings, God of gods. Master 
of the world: ThCdl;- 

RUgvr /rts&sT f^rr pr^f^jersn t 

$$$$ ffisflr u 1 % 11 

16. Thou shouldst tell me of Thy divine self-manifesta- 
tions, 3 all without exception, Thy Vibhutis by which Thou 
starriest pervading these worlds. L, .;.; -sLvLnVv- 

WM:' fesmnj snjr qftfcn'aprct i ’ 

3r§ *sr 11 it 

17. How shall I know 4 Thee, O Yogin, by thin king of 

: 1 Once revealed, it lias to be accepted by the assent o£ the mind,, 
the. consent , of the will and the heart’s delight and submission, the three, 
elements o£ the complete mental faith, shraddha. It is so that Arjuna has 
■accepted it. But still there will remain the - need' of that deeper - posses-' 
Sion " iii the very.: self of our being and , out' from - its. ; most -intimate psy- 
chic centre, the soul’s demand for that permanent inexpressible spiritual 
realisation of which the mental is only.- a; preliminary or a' shadow .and 
without which there cannot be' ’ a- complete union with the Eternal. ' Now- 
the way to-' arrive at that realisation- has been ./given to Arjuna. 

a Arjuna accepts him not ’.only as that Wonderful 'who is beyond 
expression of any kind, for nothing is sufficient to .manifest him*— 4 " neither 
the Gods nor the Titans, O blessed Lord, know Thy manifestation,’ 1 — but 
as the lord of all existences and the one divine efficient cause of till 
their becoming, God of the gods from whom all godheads have sprung, master 
of the universe who manifests and governs it from above by the power 
of Ms supreme and his universal Mature. ’ p hhh. 

^/Lastly. Arjiiria - accepts him as that V'asndeva..- hi md around" us’ who 
is,' 1 lall -.things here .; by ’virtue, of the world- pervading, all-inhabiting, all-con- 
stkutinp master powers of hh bee mini, vibhutayah. 

4 .h,\f ; Axjunai, , though he ;■ accepts ’ : the revelation of Va'sudeva ; as: - - Ml - : ''and : ; 
:tipu|hi :; Msh heaxffis- ".lull -'.'of /'the 5 delight, of it, yet feels : it., 'difficilltf-to ;'s£&. 
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Thee everywhere at all moments and in what pre-eminent 
becomings should I think of Thee, O Blessed Lord ? 

ajy* mm srtftrr iisipn n u it 

18. In detail tell me of Thy Yoga and Vibhuti, O Janar- 
dana ; and tell ine ever more of it ; it is nectar 1 of immortality 
to me, and however much of it I hear, I am not satiated. 

srmr^Rrj snwtrt 3* ii 1 % 11 

19, The Blessed Lord said ': Yes, I will tel! thee of my 
diyine Vibhutis, but only in some ' of, My principal pre- 
eminences , 2 O best of the Kurus ; for there is no end to the 
detail of My self-extension in the universe, 

him in the apparent truths of existence, to detect him in this fact of 
Nature and in these disguising phenomena of the world’s becoming; for 
here all is opposed to the sublimits?' of this unifying conception. How 
can we consent to see the Divine as man and animal being and inani- 
mate object, in the noble and the low, the sweet and the terrible, the 
good and the evil? At least .some compelling indications are needed, 
some links and bridges, . some supports to the difficult effort at oneness. 
So Arjuna requires guiding indications, asks Krishna , even for a complete 
and detailed enumeration of the sovereign powers of his becoming and desires 
■that nothing shall be left out of the vision, nothing remain to 'baffle him, 

2 Here we get an' indication in the Gita of something which the Gita 
itself does not bring out expressly, but which occurs frequently in the 
\Upamsliads and was 'developed later on by Vaishiiayism and Shaktism in 
a greater intensity of vision, man’s possible joy of the Divine in the world- 
; existence,' the universal Ananda, the play of the , Mother, the sweetness 
and beauty of God’s Lila. 

, ; *■ Throughout , the rest of the ' ■ chapter ' we • get a summary; , description’ , 
h of '•these principal indications, these pre-eminent signs of the divine force ' 
^present' iir the things, and persons of .the universe. ■ It. .seems ■' at 'first v as iif ■ 
they were' given "pell-mell, without any order, ' but still ..we. can. disengage; ; 
V certain , principle in the enumeration. The chapter has been, called the ; 
Vihhuti-Yoga, — an indispensable yoga. 'For while 'we must, identify would;' 
selves impartially with the universal divine Becoming, in’- all its extension/;; 
;;'we must at,, the same time realise .that there is an ascending evolutionary . 
; : . ; ;p;qyrer : : iii' it, an. , increasing , intensity of ■ its .revelation in' things, ;'a,'"Merarbliic,:; 
;i|ecfet’ : something that' carries us upward fro, in" the .. first;;, concealing 
ances through higher and higher forms towards the large ideal nature o; 
godhead. '' , ;/ . ;yL;;;,'W/. : '"L/ 


si mmi 
(ItlflSl 

v-w a a w-.:-;;-;- ■ 
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20. I, O Gudakesha, am the S 
all creatures ; I am the beginning ; 
beings. 


iKiwn»mra r s^prrsiwi: sran u Hr ii. : -:- ; ;- : : ;•> 

21. Among the Adityas 2 I am Vishnu ; among lights 8 

and splendours 1 am the radiant Sim ; I am Marichi among 
the Maruts : among the stars the Moon am I. • 

^tnrmfw fPH**' i 

f%5TTo?r gfgg a af f^ r %?rt ii hr n 

22. Among the Vedas I am the Sama-Veda ; among the 
gods I am Vasava ; I am mind among the senses ; in living 

: beings I am consciousness. 

3ssrm? i 

23. I am Shiva among the Rudras, the lord of wealth 
among the Yakshas and Rakshasas, Agni among the Vasus 
Meru among the peaks of the world am L 

fct^rr w** *ri Ink i 

IMtaraf: frnrc 11 % 11 

24. And know Me, O Partha, of the high priests of the 
world the chief, Brihaspati ; I am Skanda, the war-god, leader 

1 This summary enumeration begins with a statement of the primal 
principle that underlies all the power of this manifestation in the universe. 
It is this, that in every being and object God dwells concealed and dis- 
coverable. It is this inner divine Self hidden from the mind and heart 
which . he inhabits, who is. all the time' evolving;' the - -.'mutations , of. our 
personality in Time and our. sensational existence..' in Space, —Time : “ and' 
Space that are the conceptual movement and extension of the Godhead in us. ; 

' 'Among ; -iall '■ -'these, living "beings, cosmic .godheads,, superhuman and- 
human and subhuman creatures, and amid' all these qualities,'- powers- and 
■ objects/ the . chief, '.the head, the greatest in quality of each-- class is'' a- 
''..Special; power' ;of ■; 'the- becoming , of- the Godhead. - h : ; 

At; the '':;Other-:'end,-; of; the, -scale ' . .he- is The , '-sun among' radiances^'Meru 
;;amdB| : - : 'the ; : : pe aks; oT; ; the. world,'- -.Ganges among the 'rivers and.-iso^foithr A 1 
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of the leaders of bottle ; among rhc. flowing waters I am tt e 

ocean. - o.;- f-. a -ff f: f 

; m' :-a a; ; : sPi^Pftiit ■ 

'w --TSf ;;w^ : 

25. I am Bhrigu among the great Rishis : I am the sacred 
syllable OM among words ; among acts of worship I am the 
worship called Japa (silent repetitions of sacred names etc.) ; 
among the mountain- ranges I am Himalaya. 

spgessr: 3$ f3TP «i W siFCsp 1 x v 'dx'xf 

. Tfw«^fon f^rc-or: f^ngprr gfa; ii R% ii 

26. I am the Aswattha among all plants and trees ; and 
I am Narada among the divine sages, Chitraratha among the 
Gandharvas, the Muni Kapila among the Siddhas. 

. T&aracraHnPiT fefc : d. : v. 

■ ' Sroraar ’rt^scrorr ^ r-s n 

. .'27. Uchchaisravas -among horses know me, nectar-bom; 
Airavata among lordly elephants; and among men the king of 
men. ■ • . ' ; . e ; .a 

Tlxt-d iipj'XTsrmt ^ i ' d ; 'x 
XXxXd ) : sRRsarf^FT mfarnrf^r is R<£ is 

28. Among weapons I am the divine thunderbolt ; I am 

Katnadb.uk the cow of plenty among cattle ; I am Kandarpa 
the love-god among the progenitors ; among the serpents 
Vasuki am I. 1 X 

'dd.;; ;' zmztsmim mmm sr^efi "x'v.; 

. d ftaranrfar wtH? «w* is ii 

29. And I am Ananta among the Nagas, Varuna among 
the peoples of the sea, Aryaman among the Fathers,* Yama 
(lord of the Law) among those who maintain rule and law. d 

srfsr?pri% vsqannpu . 1 

*imm ^ i*i!m?sr <r%nrns > n \° it 

30. And I am Prahlada among the Titans ; I am Time 
the head id all reckoning to those who reckon and measure ; 

* Divinised ancestors- 


m 
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and among the beasts of the forest l am the king of the 
beasts, and Vainateya among birds. 

toss wrwf%r s cot» y . v y;y.; //; y 

: yyy wy iroir » || 11 ;yll§/:®| ; 

31. I am the wind among purifiers; I aiyi Rama among 
warriors; .and I am the alligator among fishes ; among the 
rivers Ganges am I. 

i yd/.; 

yy" : . sroRnfctrr f^rnr ^ h ; y’y 

: 32. Of creation 1 1 am the beginning and the end 'and 
also the middle, O Arjima. 1 am spiritual knowledge among 
tlieffiany, philosophies, arts and sciences'; 1 am the logic of 
those who debate, 

grgrt sr i -y y y,ty yyt 

snrat gRTTl felcftg^s II \\ II 

33. I am the letter A among letters, the dual among 
compounds, I am imperishable Time ; 2 I am the Master and 
Ruler (of all existence), whose faces are everywhere. 

«t?g: sfacnrc gas* srfo«rernr i . / ;y ' W ® 

■iftfif: fTT^trrt ifet mi 11 11 

34. And I am all-snatching Death, 8 and I am too the 


1 All things are his powers and effectuations in his self- Nature, vihhulis . 
He is ' the' origin of all they are, their beginning.; -he; is their support in 
their everchanging status, their middle; lie. is their end too, the culmina- 
tion or the disintegration of each created thing in its cessation or its 
Oil yi ope a ranee. fTybT ■■■■ h'h" ■■ ®/y®// ■ y/d/b 

God. - is. imperishable, beginningless, ■ unending Time .■;. this is; his most; 
evident Power of becoming and the essence of the whole universal move- 
ment. In that movement of Time and Becoming- God appears to- out 
bonceptioxi /or experience of him,' hv the evidence of " his works as the 
divine . Power who ordains and "sets all. things in; their place in '-the' move*, 
•mentw In'' his, form, of space it is he Who fronts; us in every; direction, 
: ;mjilion*»bodiedy \,m3 T riad-ininded, manifest • in .each existence ; • we / see ■ /his- 
•faces on all sides of ns. 

s;"y :i usytoo / ini the, • universe. y|t.s'' the universal ; spirit 'y of/ ,Des-' 

traction, who seems to create only to undo his creations in the end. 


— m 









alt that shall come into being. Among tern 
am glory and beauty and speech and memory 


g of the cunning, and 
I am resolution and perseverance 


36. I am the gamblin, 
of the mighty 

I am the Sattwic quality ot the good. ; ; S. 

■ % ; ; : 5 TF-1^RT srspp » ■ : i 

gffTriiw^c si ^ it 

37. I am Krishna 3 among the Vrishnis, Aijuna^umoag 

tiie Pandavas ; I am Vyasa among the sages ; 1 am Ushanas 
among the seer-poets. ■- ■ yhygP’H® 

jjfc Iwfer gswf mk wwmmm. u « : : : •; 

38. I am the mastery and power oi ad bo tint. ami 
tame and vanquish and the policy of all who succeed and 
rnnauer • 1 am the silence of things secret and the knowledge 


■V--.: ' ; • 
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am I, O Arjuna ; nothing 1 moving or unmoving, animate or 
inanimate in the world can be without me. 


jrrsrrtsf^r m f^cftar wav i 
m JTt^Fcfr fg^crfl^rct tot 11 y® 11 


^ 40, There is no numbering or limit to My divine Vibhu- 
tis, O Parantapa ; what I have spoken, is nothing more than 
a 'summary development and I have given only the light of 
a few leading indications. 


^JTfpTcT^r «TT 1 

cT^TRTpsS c# TO II II 


41. Whatever beautiful and glorious creature thou • seest 
in the world, whatever being is mighty and forceful (among 
'men and above man and below him), know to be a very 
splendour, light, and energy of Me and born of a potent 
portion and intense power of my existence. 


sisrar i 

firswrrsfH %?rt ii ya 11 

ffe srgif^rFTT 

^ffcwNt ms .qpcratewrpr* i 


42. But what need is there of a multitude of details for 
this knowledge, O Arjuna? Take it thus 2 , that I am here 
in this world and everywhere, I support this entire uni- 
verse with an infinitesimal portion of Myself. 


1 With whatever variety of degree in manifestation, all beings are in 
their own way and nature powers of the Godhead. 


All., classes, genera, species, individuals are vibhutis of the One. But 
since it is through power in his becoming that lie is apparent to us, he 
is especially apparent in whatever is of a pre-eminent value or seems to 
act with a powerful and pre-eminent force. And therefore in each kind 
of being we can see him most in those in whom the power of nature, 
,o£/,that^Mnd / reaches- its '/ highest, its leading, its. most effectively self-re- 
vealing manifestation. These are in a special sense Vibhutis. Yet the" 
highest power and manifestation is only a very partial revelation of the 
Infinite ; even the whole universe is informed by only one degree of Ms 
greatness, illumined by one ray of his splendour, glorious with, a faint 

'This' is ’in, sum the gist, oh the 

tion, the result we carry away from it, the heart of its meaning. 
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Eleventh Chapter 


I. TIME THE DESTROYER 


"Tq-Fi ! 

?rsr#^ jftfts^r f^ncft ®ra it l w 

1. Arjuna said : This word of the highest spiritual secret 
of existence, Thou hast spoken out of compassion for me ; 
by this my delusion 1 is dispelled. 

fk ^rr^t Wt f^rr^rt mi \ 

?5Rf : wg t aar TTfa ^ 1 %%^ it R » 

2. The birth and passing away of existences have been 
heard by me in detail from Thee, O Lotus-eyed, and also 
the imperishable greatness of the divine conscious Soul." 

cermtUR t 

it \ it 

3. So it is, as Thou hast declared Thyself, O Supreme 
Lord; I desire to see Thy divine form and body, O Puru- 
shottama. 

: ■ . : ■ ?Rrlr «rf§r mmk im grxfefcr srert t 


4. If Thou thinkest that it can be seen by me, O Lord, 
O Master of Yoga, then show me Thy imperishable Self. 

1 The Illusion which so persistently holds man’s sense and mind, the 
idda that- things at all exist in themselves or for themselves . apart' : from; 
God; -or' "that', anything 'subject to Nature 'Can be self-moved, and^self-luld^ 
has passed from Arjuna, — that was the cause of his doubt and bewilder- 
ment and refusal of action, 

* All is a Yoga of this great eternal Spirit In tilings and ah happen- 
ings are the result and expression of that Yoga; ail Nature is tall of 
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srfrrTOTjpnrr s 

wj % *rn2r srasrrssr i 

5TT5Trf^TTf^r ^FTROlfecft^ *5T 11 H il 


5. The Blessed Lord said : Behold, O Partha, my hund- 
reds and thousands of divine forms, various in kind, various 
in shape and hue. 


6. Behold the Adityas, the Vasus, the Rudras, the two 
Aswins and also the Maruts ; behold many wonders that none 
has beheld, O Bharata. 


3f*Tcfc55!! WTRT 1 

to ^ or w ^ n 

7. Here, to-day, behold the whole world, with all that 
is moving and unmoving, unified 1 in my body, O Gudakesha, 
and whatever else thou wiliest to see. 


the secret Godhead and in labour to reveal him in her. But Arjuna 
would see too the very form and body of this Godhead, if that be pos- 
sible. The vision of the universal Purusha is one of the best known 
and most powerfully poetic passages in the Gita, but its place in the 
thought is not altogether on the surface. It is evidently intended for a 
poetic and revelatory symbol and we must see how it is brought in and 
for what purpose and discover to what it points in its significant aspects 
.before we can capture its meaning. It is invited by Arjuna in his desire 
to see the living image, the visible greatness of the unseen Divine, the 
very' embodiment , of the Spirit and Power that governs the universe. For 
this greatest all- comprehending vision he is made to ask because it is 
so, from the Spirit revealed in the universe, that he must receive the 
command to his part in the world-action. 

1 This then is the keynote, the central significance. It is the vision of 
the One in the Many, the Many in the One, — and all are the One. It is 
this vision that to the eye of the divine Yoga liberates, justifies, explains all 
that is and was and shall be. Once seen and held, it lays the shining axe of 
God at the root of all doubts and perplexities and annihilates all denials and 
oppositions.: If the soul can arrive at unity with the Godhead in this 
;yl4bhtAArjiu^ therefore we find that he has Tear 

in the. world, loses' its terror, uhl 
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si 3 itt ^ra^rr i 

If h *« ; yy-y 

8. What thou hast to see, this thy human 1 eye cannot 
■rasp : but there is a divine eye (an inmost seeing) and that 
ye I now give to thee. Behold Me in My divine Yoga. 

M r ssfrar I ...: : Y : V • : , ( ./ 

crm sft* i 

^^rrprt^r m <rcw ii ^ h 1 : ' 

wMbrt f^^tspn^ii U h ' .■ ■.■yh, 

f^fsr *j§g*ro$f&rar i 

*n; m ii Vi si 

gf|^ srfirasf^w i . '.■ y, 

J,i;:T: '•■'/■■" ^T'ES^cT^T !S W ll r ; \WY.T:( 

, cTcr: S? T^wrrmt f^FsT I 

popper mm\ sararfetmro w t« ii ■ iyjy| 

9-14. Sanjaya said: Having thus spoken, O King, the 
Master o£ the great Yoga, Hari, showed to Partha His 
supreme Form. It is that of the infinite Godhead whose faces 
are everywhere and in whom are all the wonders ot exist- 
ence, who multiplies unendingly all the many marvellous 
revelations of His being, a world-wide Divinity seeing with 
innumerable eyes, speaking from innumerable mouths, armed 
for battle with numberless divine uplifted weapons, glorious 
with divine ornaments of beauty, robed in heavenly raiment 
of deity, lovely with garlands of divine flowers, fragrant 
with divine perfumes. Such is the light of this body of God 
as if a thousand suns had risen a t once m heaven. The wh ole 

i For tij* human eye can see only the outward ippe ranees of fangs or 
sena rate svmbol 'forms, each of them significant of tally a 
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worid Tiiultitiidmously divided 'and yet unified is visible, in, the 
body.' • of., the God -of.' 'Gods. : Arjuna sees him (God magnifi- 
cent : and beautiful and terrible, 1 the Lord of souls who has 
manifested in the -glory and greatness of his spirit, this 1 wild 
and monstrous and orderly and wonderful and sweet and 
terrible world) and overcome with marvel and joy and fear 
he bows down and adores with words of awe and with clasped 
hands the tremendous vision. ? 


15. Arjuna said : I see all the gods, in Thy body, O God, 
and different companies of beings, Brahma the creating' Lord 
seated in ' the . Lotus, and the Rishis and the race of the 
divine Serpents. 


wnn ccf? 

5TF5T ?T STW !f §^31?% T%ST57T II Wl) 

16. I see numberless arms and bellies and eyes and 
faces, I see Thy infinite forms on every side, but I see not 
Tby end nor Thy middle nor Thy beginning, O Lord of the 
universe, O Form universal. 

■ ■ ftrdfe* jrf^r ^sfrafsT i 

17. I see Thee crowned and with Thy mace and Thy 

discus, hard to discern because Thou art a luminous mass 
of energy on all sides of me, an encompassing blase, a sun-bright 
fire-bright Immeasurable. , :,j , VVV'S 

?sw^rt tot qt fir^Fnj. I 

, • ?<p?SW. ^IW^fTOF ^RRFFEf# pqt mi ?T 11 II 

; 18,- . Thou art the supreme Immutable whom we have to 
know, Thou art the high foundation and abode of the 
universe, Thou art the imperishable guardian of the eternal 
la^h: Thou 'art . the 'sempiternaF soul of existence. 



IWPSlph 
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' ~ sran^rorr i 

tfWfsr c3T ?S% 3TOT II \% 1! 

19. 1 behold Thee without end or middle or beginning, 

of infinite force, of numberless arms, Thy eyes are suns and 
moons, Thou hast a face of blazing fire and Thou art ever 
burning 1 up the whole universe with the flame of Thy 
energy. ' , ■ . 

f| mm csrifef ?n?fi i 

trgnmtu r<> ii 

20. The whole space between earth and heaven is occu- 
pied by Thee alone ; when is seen this Thy fierce and as- 
tounding form, the three worlds are all in pain and suffer, 
O Thou mighty Spirit. 

STlft f | ?5rt f%0TFif irfsPsfToTS ITT^ft I 

^cftcg^rT s^rrf^r: n Rlis 

V_> W 

21. The companies of the gods enter Thee, afraid, ador- 
ing*; the Rishis and the Siddhas crying “ May there be peace 
and weal” praise Thee with many praises. 

^rif%?<TT n vS" igr^T 1 

wk=P% fllwTsH ^ n rr h 

22. The Rudras, Adityas, Vasus, Sadhyas, Vishvas, the two 

Aswins and the Maruts and the Ushmapas, the Gandharvas, 
Yakshas, Asuras, Siddhas, all have their eyes fixed on Thee 
in amazement. . . ; ;: '0 

*5$ wgm&k mcrancr \ 

*S3* w^msxts tot OTP 

. ^ ' ' * ' 

. 23.. Seeing Thy great form of many mouths and eyes, ,0 
Mighty-armed, of many arms, thighs and feet and bellies, 

.GddG’In the .greatness .ol'-tlais vision' there is - too ' the' 'terrific .Image 
;:it|iefiDestroyer» ; This Immeasurable.- without, .ehdtor 'middle:, or'';,,hegihr3lsg:ls: 
he in whom all things begin and exist and end. This Godhead embraces 
the worlds with his numberless arms and destroys with his million 
hands* - . 


..lay 
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terrible with many teeth,, the world and its nations are shaken 
and in anguish, as also am I. 

sstwfr i 

ft srs?Ti%?rF?r«:rc?rr 1 fir h sra «r ii H 


: 24. I see Thee, touching heaven, blazing, of many hues, 
with opened mouths and enormous burning * eyes ; troubled 
and in pain is the soul within me and I find no peace or 
gladness. 

fgraRrsnfrr =sr % gwrft \ 

f^ft ar #r jtsftsf ii ^ is 

25. As I look upon Thy mouths terrible with many tusks 
of destruction, Thy faces like the fires of Death and Time, 
f lose sense of the directions and find no peace. Turn Thy 
heart to grace, O God of gods ! refuge of all the worlds ! 

«nft cwf 58$ qV r w foiw w |tt \ 

sftaft ctw; ir^ii 

Emrrfo % cwiWiT i 

k$kfk®m n r\s w 

26-27. The sons of Dhritarashtra, all with the multitude 
of kings and heroes, Bhishma and Drona and Kama along 
with the foremost warriors on our side too, are hastening 
into Thy tusked and terrible jaws and some are seen with 
crushed and bleeding heads caught between Thy teeth of 
power. 

steft sRffrrr s^nP?f. \ 

3«rr cRTrff wssfisprfcr fesrfer ii ii 

28. As is the speed of many rushing waters racing 
towards the ocean, so all these heroes of the world of men 
are entering into Thy many months of flame. 

im STflH 3SR5# TTff fer^cr SfTStTPI WgsfrW I 

. , sfrsipr ferf?cr smnar ^r^^rr; \\ h 

29. As a swarm of moths with ever-increasing speed 
falh tof their destruction into a fire, that : some one has kind!- 
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ed, so now the nations with ever-increasing speed are enter- 
ing into thy jaws of doom. 

wrerefsftm* firwft 11 a _ 

30. Thou lickest the regions all around with Thy tongues 
and Thou art swallowing up all the nations in Thy mouths 
of burning; all the world is filled with the blaze of Thy 
energies; fierce and terrible are Thy lustres and they burn 
us, O Vishnu. 

ssnwfl: $ 9ft wgiwwf 5fffrs^ Br st^ i 

*? fe sorRrfsr Er#r^n \l 11 

31. Declare 1 to me who Thou art 1 that wearest this 
form of fierceness. . Salutation to Thee, O thou great Godhead, 

1 This last cry of Arjuna indicates the . double intention in the vision. 
This is the figiire of tlie supreme and universal. Being, this is he who for 
ever creates, for Brahma the Creator is one of the Godheads seen in his body, 
he who keeps the world always in existence, for he is the guardian of 
the eternal laws, but who is always too destroying in order that he 
may new- create, who is Time, who is Death, who is Rudra the Dancer 
of the calm and awful dance, who is Kali with her garland of skulls 
trampling naked in battle and flecked with the blood of the slaughtered 
Titans, who is the cyclone and the fire and the earthquake and pain anti 
famine and revolution and ruin and the swallowing ocean. And it is this 
last aspect of him which he puts forward at the moment. It is an aspect 
from, which the mind in men willingly turns away and ostrich-like hides its 
head so that perchance, not seeing, it may not be seen by the Terrible, The 
weakness of the human heart wants only fair and comforting truths or in 
their absence pleasant fables ; it will "not have the truth in its entirety 
because .there there is much that is not clear and pleasant and comfortable, 
but hard to understand aad harder to bear. ■ 

T'-'-d To., put away;-; the responsibility for all that seems to usdevil ,or terri- 
ble on the shoulders of a semi -omnipotent Devil, or to put it aside as 
..part of ^Mat^ew^ih^kiiag: an unbridgeable opposition'' between •• world-nature 
' and \God- Nature, : ; as; if Nature were independent", of. 'God,; or. to. throw the 
: responsibility' on man and his sins, as' if he had .a' preponderant . voice'.; in' the 
..making" of this world, or could create', anything against 'the " will ,of / Gocl, , are : : 
■■ clumsily comfortable devices, in which the religious ' thought • of : India ; lias' 
: never: taken refuge. . We' have to Took .courageously dm The. 'face,": of ; the 
reality and see that it is God and none else who has made this 'world 
:m" ; his. being' and that so,, he has. made it. -The ■ torment'' of. ;the : '' couch of 
"pain, T add evil, on' which ;we, are tabbed 

|pihess>::aiid,; .sweetness, . and': .'pleasure.''.'', :The'.,diSGdrda\df ■ ...;fhe^' '''worlds:,,^ yore;! 
God's discords and it is only by accepting and proceeding through them that 
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to grace. I would know -who Thou art who 
beginning, for 1 know not the will of Thy 


turn Thy heart 
wast from the 
workings. 


Rfifr srfrr; i 

^F#rsfqr r^rr M *rtsrr; a Vi ii 

32. The Blessed Lord said: I am the Time-Spirit, 1 dest- 
royer of the world, arisen huge-statured for the destruction 
of the nations. Even without 2 thee all these warriors shall 
be not, .who are ranked in the opposing armies. 

fkm wiwi i 

nlli terrj f^WxrtTM ¥rgr?r^ren^|ti \% w 

33. Therefore arise, get thee glory, conquer thy enemies 
and enjoy an opulent kingdom. By me and none other al- 


we can arrive at the greater concords of his supreme harmony, the summits 
and thrilled vastnesses of his transcendent and his cosmic Ananda. 

The problem raised by the Gita and the solution it gives demand this 
character of the vision of the world-spirit. Why should it be thus that 
the All- spirit manifests himself in Nature? What is the significance of 
this creating and devouring flame that is mortal "existence, this world- 
wide struggle, these constant disastrous revolutions, this labour and anguish 
and travail and perishing of creatures ? Arjuna here puts the ancient ques- 
tion and breathes the eternal prayer. 

1 The Godhead does not mean either that he is the Time-Spirit alone 
or that the whole essence of the Time-Spirit is destruction.* But it is this 
which is the present will of his workings, pravritti. 

s I have a foreseeing purpose, says the Godhead in effect, which fulfils 
itself infallibly and no participation or abstention of any human being can 
prevent, alter or modify it ; all is done by me already in my eternal eye 
of will before it can at all be done by man upon earth. I as Time have to 
destroy the old structures and to build up a new, mighty and splendid 
kingdom. Thou as a human instrument of the divine Power and Wisdom 
hast in this struggle which thou canst not prevent to battle for the right 
and slay and conquer its opponents. Thou too, the human soul in Nature, 
hast to enjoy in Nature the fruit given by me, the empire, of right and 
justice. Let this be sufficient for thee, — to be one with God in thy soul, to. 
receive his command, .to do his; will, to see calmly a supreme purpose ful- 
filled in the world. •. 

* Indian spirituality knows that God is Love and Peace and calm 
Eternity,— the Gita which presents us with these terrible images, speaks 
of the Godhead who embodies himself in them as the lover and friend 
of all creatures, suhridam sarvabhutanam. 
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ready even are they slain, do thou become the occasion only, 
O Savyasachin. OoDihhbh® ) 

w vfm w m$[W w wm ?wr«rR^r i 


34, Slay, by me who are slain, Drona, B.hishma, Jayad- 
rathav Kama and other heroic fighters ; he not pained and 
troubled. Fight, thou shalt 1 conquer the adversary in the 
battle, , , a:} ' ' , ■;./ ■ 


••Th^iirmtaoi the" -great and terrible workis promised and '.prppbesibdr 
ppt :: . as® a fruit .-'Hungered' for by' -.the > individual,— for to ^tHatttHer^'dsAtd.b^ 
: nO;;;att#Hmotit»T^but as the result - of the divine 

o£ the thing to be done accomplished, the glory given by the Divine to 
himself in his Vibhuti. Thus is the final and compelling command to action 
given to the protagonist of the world-battle, 
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II. THE DOUBLE ASPECT 
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35. Sanjaya said : Having heard these words of Keshava, 
Kiriti (Arjuna), with clasped hands and trembling, saluted 
again. - and spoke to Krishna in a faltering voice very much 
terrified and bowing down. 


36. Arjuna said: Rightly and in good place, O Krishna, 
does the world rejoice 1 and take pleasure in Thy name, the 
Rakshasas are fleeing from Thee in terror to all the quarters 
and the companies of the Siddhas bow down before Thee in 
adoration. 2 

1 Even while the effects of the terrible aspect of this vision are 
still upon him, the first words uttered by Arjuna after the Godhead has 
spoken are eloquent of a greater uplifting and reassuring reality behind this 
face of death and this destruction. There is something that makes the 
heart of the world to rejoice and take pleasure in the name and nearness 
of the Divine. It is the profound sense of that which makes us see in 
the dark face of Kali the face of the Mother and to perceive even in 
the midst of destruction the protecting arms of the Friend of creatures, in 
the midst of evil the presence of a pure unalterable. Benignity and in the 
midst of death the Master of Immortality. 

a From the terror of the King of the divine action the Rakshasas, the 
fierce giant powers of darkness, flee destroyed, defeated and overpowered.’ 
But the Siddhas, but the complete and perfect who know and sing the 
names of the Immortal and live in the truth of his being, bow down 
'■before every; form;; of ; Hina’ and know what. every form enshrines ■ and .signi-*. 

areal need -.to" fear ■ except that' which is to be ''destroyed, 
■■the; evil, ;ikey ignorance, the veilers in. Night, the Rakshasa' powers. All -the 

height and completeness. 
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side, for 'Thou ■■■'art' each 1 " and all that is. Infinite in might 
and immeasurable , in ' strength of action Thou pervadest all 
and art every one. :K=V;.‘^:v j=Tn- : Ti: ; ^V: 

sr&fa fRerr srair ^p% % trwi t i] 

' srsrFraT ufisrH 11 ii 

«^ 5 W^r^ 5 r 3737^ '*'< 11 

41-42. For whatsoever I have spoken to Thee in rash 
vehemence, thinking of Thee only as my human friend and 
companion, hO Krishna, O Yadava, O Comrade,’ not knowing 
this Thy greatness, 2 in negligent error or in love, and for 
whatsoever disrespect was shown by me to Thee in jest, on 
the couch and the seat and in the banquet, alone or in Thy 
presence, .1 pray forgiveness from Thee, the immeasurable. 

ferrfe csnRsr t 

*t spiwr ii a^ii 

43. Thou art the father of all this world of the moving 
and unmoving ; Thou art one to be worshipped and the most 
solemn object of veneration. None is equal to Thee, how 

1 He is all • the many gods from the least to the greatest, he is 
the father of creatures and all are his children and his people. On this 
truth there is a constant insistence. Again it is repeated that lie is the 
All, he is each and every one. Sarvoh . He is the infinite Universal and 
lie is each individual and everything that is, the one Force and Being 
in every one of us, the infinite Energy that throws itself out in these 
multitudes, the immeasurable Will and mighty Power of motion and 
action that forms out of itself all the courses of Time and all the hap- 
penings of the spirit in Nature. And from that insistence the thought 
naturally turns to the presence of this one great Godhead in man. 

4 This supreme universal Being lias lived here before him with the 
human face, in the mortal body, the divine man, the embodied Godhead, 
the Avatar, and till' now he has not known him. He has seen the 
humanity only and has treated the Divine as a mere human creature. 
He has not pierced through the earthly mask to the Godhead- of . which 
the 1 ' ^humanity; was - a/ vessel/ and a : symbol, .and he. prays now for that; 
^Godhead’s;:' forgiveness" Of ; his unseeing carelessness and his negligent 'igno- 
rance. Now only he sees this tremendous, infinite, immeasurable Reality 
of all these apparent things, this boundless universal Form which so ex- 
needs every /individual Torarihncl '' -yet;, of /.whom each = individual thing is . ; -a 
house for his dwelling. 
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then another greater in all the three worlds, 0 incompar- 
able in might ? Ip hi' h/ : ‘g h egg-; g-h "1 get UVi 

fq^sr gsR*r ^S s §r«r: fsiqwtfe jfcr srTg*t H a« if 

44. Therefore I bow down before Thee and prostrate tny 
body and T demand grace of Thee the adorable Lord. As a 
father 1 to his 'son, as a friend to his friend and comrade, 
as . one dear with him he loves, so shouldst Thou, O God- 
head, bear with me. 

p%rrs?%? 'mx sr mt n i 

e| 

^ t %r ^qr srefof ^rar w 'i\ 11 

45. I have seen what never was seen before and 1 rejoice, 
but my mind is troubled with fear. O Godhead, show me 
that other 2 form of Thine; turn Thy heart to grace, O Thou 
Lord of the gods, O Thou abode of this universe. 

1 ’What was figured in the human manifestation and the. human 
relation is also a reality. The transcendence and cosmic aspect have to 
be seen, for without that seeing the limitations of humanity cannot be 
exceeded. But the infinite presence in its unmitigated splendour would 
be too overwhelming for the separate littleness of the limited, individual 
and natural man. A link is needed by which he can see this universal 
Godhead in his own individual and natural being, close to him, not only 
omnipotently there to govern all he is by universal and immeasurable 
Power, but humanly figured to support and raise him to unity by an 
intimate individual relation. The Divine inhabits the human soul and 
body; he draws around him and wears like a robe the human mind and 
figure, He assumes the human .relations which the soul affects in the 
mortal body and they find in God their own fullest sense and greatest 
realisation. This is the Vaishnava bhakti of which the seed is here in the 
which .received afterwards a more deep, ecstatic .and 
significant extension. ■ i f f v : ■ 

• -form .. of • the transcendent and universal Being is to the . strength 

of the liberated spirit .a thing mighty, encouraging and fortifying, a source 
of power, an equalising, sublimating, all-justifying vision ; but to the 
normal man it is : overwhelming, appalling, incommunicable. But there ' is 
too, the gracious 'mediating form, of divine Narayana, .the' God- 'who ; .:fs 
close to man and in man, the Charioteer of the battle and the journey, 
with his four arms of helpful power, a humanised symbol of Godhead, not 
this million- armed universality. It is this mediating aspect which man must 
lixis ;V ; constantly Before /him/ For; 1 ; it,: fs' , f ; thi$; : ^ 

Narayana which symbolises die truth that reassures. It makes close, visi- 
ble, living, sellable the vast spiritual, joy in which for the inner spirit and 
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46. I would see Thee even as before crowned and with 
Thy mace and discus. Assume Thy four-armed shape, O 
thousand-armed, O Form universal 

. . ' sfofWj^W i v ,, , 

frar m qt i 

frg fftrir f^rswr^rm «pi? 11 m h 

/ '■ 47. The Blessed Lord said,: This that thou now sees t 
by my favour, O Arjuna, is my supreme shape, my form 
of luminous energy, the universal, the infinite, the original 
which none but thou amongst men has yet seen. I have 
shown it by my self-yoga. 1 

v&v. wm ssrg fq^ST |ppr#c It II 

48. Neither by the study of Vedas and sacrifices, nor 
by gifts or ceremonial rites or severe austerities, this form 
of mine can be seen by any other than thyself, O foremost 
of - Kurus. 

ITT % 5 STOT m *sr fepf^STTWt fl? 

; sq^Tifl: sfl?wqr? <r^r it qq^T it ii 

49. Thou shouldst envisage this tremendous vision with- 
out pain, without confusion of mind, without any sinking of 
the members. Cast away fear and let thy heart rejoice, be- 
hold again this other 2 form of mine. 

life of man the universal workings behind all their stupendous circling, 
retrogression, progression sovereignly culminate, their, marvellous and 
: auspicious, upshot. 

1 For it is an image of my very Self and Spirit, it is the very Supreme 
''self-figiired ;in- : cosmic existence and the soul in perfect .Yoga -'.with me sees 
it: without- ■any trembling of the nervous .parts or any bewilderment /and’''' 
■confusion; . of /the ■ mind, .because he": descries, not only, what is . terrible and 
. Qverv&elmmg '-inputs ; appearance,- but; also its high.,;. and reassuring/ sighi*.-,' 
ficance, Y y ... ; : ^ . ., ; , ., • . . ' ; - ...... . . . : ' ; , ... 

2 But. since the lo vet nature in thee is not yet prepared to. look upon 
it,; bWtf •..high.i'.sWeh^th./and- tranquility, 1 ..will ' reassume' again-, for,, thee 

;:th^v;^ar£iyaha; i „ figure Yb: ;; which the : . human. ■ mind sees isolated l and t'oned ; , 
to its humanity the calm, helpfulness and delight of a friendly Godhead, 
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50. Sanjaya said : Vasudeva, having thus spoken to Arjuna, 
again manifested his normal (Narayana) image ; the Mahatman 
again assuming the desired form of grace and love and sweet- 
ness consoled the terrified one. 

slip? ^rarrsT i • 

cT^r wW 3Rlt*» i 

V . . 

#?|tT: e%TT5 sr^f?F mt !i *\\ II 

51. Arjuna said : Beholding' again Thy gentle human 
form, O Janardana, my heart is filled with delight and 1. am 
restored to my own nature. 

sf&prar^r* i 

cssrmfh mm i 

sparer ^?r fSfcSr qfr w wfr jii 11 ii 

Sfrt ^ error 5 T ?r ^ I 

aw smfkvft sc§ siroffh m ror 11 ^ n 

ir| st| * a#* s%| ^ ii 'v* n 

52-54. The Blessed Lord said: The greater Form that- 
;,thO'U hast seen is only for the rare highest souls. The 'gods '' 
themselves ever desire to look upon it. It cannot 1 be won 

* Man can know by other means this or that exclusive aspect of 
the one existence, its' individual, cosmic or world-excluding figures, but not 
I. this' 1 '/greatest'' reconciling , Oneness.., of all the aspects; of the-. -Divinity . ■■ih; 
which at one and ' the same time ; and in one and the same vision all is 
manifested, all is exceeded and all is consummated. This vision can be 
reached only by the absolute adoration, the love, the intimate unity that 
."orowils at 'their summit the fullness of works and knowledge.. ■■ ThereJ/is .''a; 
supreme consciousness through which it is possible to enter into the glory 
of the Transcendent' and contain in him the immutable;' Self and all mut - 1 
is possible to. be one with, all, yefc ; ,,aboye,;alh; : tor;;excee^ 
:-' : ;^biddI.'ahd,'yet 'embrace the whole ' nature; at o'nce : ; ; of 'thelcpsmic; v; and';' ’'the;; 

This,', is -'difficult ih^edhipriliih^ 

|n his mind and body ; but the Godhead shows the way in the next sloka, 


■ ■ • y;y;\ ■ • ■ ■ 
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by Veda or austerities or gifts or sacrifice, it can be seen, 
known, entered into only by that bhakti which regards, 
adores and loves Me alone in all things. 

sffsftrcrt s 

S Jnwfcf \\ !1 

g^i%FWf 
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55. Be a doer of my works, accept me as the supreme 
being and object, become my bhakta, be free from attach- 
ment and without enmity to all existences ; for such a man 
comes to me, O Pandava. 1 



1 In other words superiority to the lower nature, unity with all crea- 
tures, oneness with the cosmic Godhead and the Transcendence, oneness 
of will with the Divine in works, absolute love for; the One' and for; God- 
in all, —this is the way to that absolute spiritual self-exceeding and that 
unimaginable transformation* 

28 




Mm f 

MNHMMHW 


Slllpl! 





Twelfth Chapter 
THE WAY AND THE BHAKTA 

W ife *fwftrww » v» 

a said : Those devotees who thus by a constant 
after Thee, and those who seek after the im- 
mutable, which of these have the greater 1 know- 


union s 
manifest 
ledge of Yoga ? 

[To this question Krishna replies with an emphatic d& 
cisiveness.] : / ' ■ ■ \ . : 

. ' sftaTOrTsqra i 

% *TT i 

mZW H * » 

raised here by Arjuna points to the difference betwec 
of liberation and the view propounded m tl 


l The question 
+u a. rurrpnt Vedantic view 

SL The orthodox Yoga of knowledge aims at a fathomless mergence 
in the one infinite existence, sayujya ; it looks upon that alone as the 
tira liberation. The Yoga of adoration envisages an eternal habitation 
nearness as the greater release, salohya , samipya. The Yoga of works 
leads to oneness in power of being and nature sadrishya. But the Grta 
envelops them all in its catholic integrality and fuses them all mto one 

greatest and richest divine freedom and perfection. 

■ Ariuna has been enjoined first to sink his separate personality m 
the calm impersonality of the one eternal and immutable self, a teaching 
which agreed well with his previous notions and offered no difficulties. But 
no „, be "is confronted with the vision of this greatest transcendent, his 
widest universal Godhead and commanded to seek oneness with him by 
toowledge and works and adoration. He is asked to ; unite himself m 
S Ws being, satata-yuUa, with the Godhead (referred to by the word 
S t ? the universe, seated as the Lord of works m the worid and 

in*’ our hearts; by his mighty world-yoga. But what then of mu- iniaw- 
able who never manifests (akskaram avyaktam ) , never put?: on any _ form, 
stall a s back and apart from all action, enters into no relation w.th Jie 
universe or with anything in it, is eternally silent and one end impersonal 
ar d immobile ? This eternal Self is the greater Principle according to at 

tiie and not the manliest is the eternal vfm| 

|§| does the union which admits the manifestation, annuls tsc |w 
thing, come yet to be the greater Yoga-knowledge? 
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2. The Blessed Lord said: Those who found their mind 
in Me and by constant union, possessed of a supreme faith, 1 
seek after Me, I hold to be the most perfectly in union of Yoga. 

^ qf'Tralr I ■ : 

k srp^^r ut^t Pr* it k n 

3-4. But those who seek after the indefinable unmani- 
fest immutable, omnipresent, unthinkable, self-poised, immo- 
bile, constant, they also 2 by restraining all their senses, by 
the equality of their understanding and by their seeing of one 
self in all things and by their tranquil benignancy of silent 
will for the good of all existences, arrive to Me. 

STSWT II Ttflf 11 1! 

5. The difficulty 3 of those who devote themselves to the 
search of the unmanifest Brahman is greater; it is a thing to 


1 The supreme faith is that which sees God in all and to its eye the 
manifestation and the non-manifestation are one Godhead. The perfect 
union is that which meets the Divine at every moment, in every action 
and with all the integrality of the nature. 

The Godhead with whom the soul of man has to enter into this 
closest oneness, is indeed in his supreme status a transcendent Unthink- 
able too great for any manifestation, Parabrahman ; but he is at the same 
time the living supreme Soul of all things. He is the supreme Lord, 
the Master of works and universal nature. He at once exceeds and in- 
habits as its self the soul and mind and body of the creature. He is 
Purushottama, Parameshvara and Paramatman and in all these equal aspects 
the same single and eternal Godhead. It is an awakening to this integral 
reconciling- knowledge that is the wide gate to the utter release of. the 
Soul arid an unimaginable perfection of the 'nature. 

' 9 For they are not mistaken in their aim, but they follow a more 
difficult and a less complete and perfect path. The Immutable 
offers no hold to the mind ; it can only be gained by a motionless spiritual 
impersonality and silence and those who follow after it alone have to 
restrain, altogether and even draw in completely the action of the' mind; and' 
senses, 

be thought 'that .'because it is more arduous, there~ 

. \more ; effective process.. The easier, -way; of the 
Gita leads more rapidly, naturally and normally to the same absolute 
..of,’;exclusiye;.; knowledge imposes on himself a pain- 





which embodied souls can only arrive .by a constant morti- 
fication, a suffering of all the repressed members, a stem 
difficulty and anguish of the nature, 

it 5 srafftr TOffaT irfo to: i y f § % ■ : ' 

iftH* at wnrer it \ 11 ;:hb 

6-7. But those who giving up all their actions to Me, 1 
and wholly devoted to Me, worship meditating on Me with 
an unswerving Yoga, those who fix on Me all their consci- 
ousness,. O Partha, speedily I deliver them out of the sea of 
death-bound existence. 

irfsr gfi: i ' ■ . . : ; 

fStefewfa m 3:4 *i *rersr: 11 d u 

8. On Me repose all thy mind and lodge all thy under- 
standing in Me ; doubt not that thou shalt dwell in Me above 
this mortal existence. 


£ul struggle with the manifold demands of his nature ; he denies them 
even their highest satisfaction and cuts away from him even the upward 
impulses of his spirit whenever they imply relations or fall short of a 
negating absolute. The living way of the Gita on the contrary finds out 
the most intense upward trend of all our being and by turning it God- 
wards uses knowledge, will, feeling and the instinct for perfection as so 
many puissant wings of a mounting liberation. 

1 The indefinable Oneness accepts all that climb to it, but offers no 
help of relation and gives no foothold to the climber. All has to be 
done by a severe austerity and a stern and lonely individual effort. How 
different is it for those who seek after the Purushottama in the way of 
the Gita! When they meditate on him with a Yoga which sees all to 
be Vasudeva, he meets them at every point, in every moment, at all 
times, with innumerable forms and faces, holds up the lamp of knowledge 
within and floods with its divine and happy lustre the whole of existence. 
The other method of a difficult relationless stillness tries to get away 
from all action even though that is impossible to embodied creatures. 
Here the actions are all given up to the supreme Master of action and he 
as the supreme Will meets the will of sacrifice, takes from it its burden 
and assumes himself the charge of the works of the divine Nature in us. 
And when too in the high passion of love the devotee of the Lovel- 
and Friend of man and of all creatures casts upon him all his heart of 
consciousness and yearning of delight, then swiftly the Supreme comes to 
him as the saviour and exalts him. by a happy embrace of his mind and 
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■ ^ twelfth chapter 1/3 
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. 9. And if thou art not 1 able to keep the consciousness 
fixed steadily in Me, then by the Yoga of practice seek 
after Me, O Dhananjaya. . b 

sray^wn ^ t \ ' ; , 

aprffor II \° si 

10. If thou art unable even to seek by practice, then be 
it thy supreme aim to do My work; 2 doing all actions for 
My sake, thou shalt attain perfection. 

WT 5 T?m%r<fJ I 
era; semsrare: 11 U II 

11. But if even this constant remembering of Me and lift- 
ing up of your works to Me is felt beyond 3 your power, 
then renounce all fruit of action with the self controlled. 

heart and body out of the waves of the sea of death in this mortal 
nature ■ into the secure bosom of the Eternal. 

This then is the swiftest, largest and greatest way. 

i No doubt, on this way too there are difficulties ; for there is the 
lower nature with its fierce or dull downward gravitation which resists 
and battles against the motion of ascent and clogs the wings of the 
exaltation and the upward rapture. There are nights of long exile from 
the Light, there are hours or moments of revolt, doubt or failure. But 
still by the practice of union and by constant repetition of the experience, 
the divine consciousness grows upon the being and takes permanent pos- 
session of the nature. 

s Is this also found too difficult because of the power and persist™ 
ence of the outward-going movement of the mind ? Then the way is 
simple, to do all actions for the sake of the Lord of the action, so that 
every outward-going movement of the mind shall be associated with the 
inner spiritual truth of the being and called back even in the very move- 
ment to the eternal reality and connected with its source. Then the pre- 
sence of the Purushottama will grow upon the natural man, till he is filled 
with it and becomes a Godhead and a spirit. 

3 The limited mind in its forgetfulness turns to the act and its outward 
object and will not remember to look within and lay our every movement 
on the di vine altar of the Spirit. Then the way is to control the lower 
self in the act and do works without desire of the fruit. Ail fruit has to 
be renounced, to be given up to the Power that directs the work, and yet 
vAIAwgA It on the nature. For : by ; "thisb 

means the jbstacle steadily linish s and easily disappears, the mind is 
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174 THE GITA 

&ft r% apwWTO^ TnRSfR \ 

« & 15 

12 Better indeed is knowledge than practice r 1 than know- 
ledge,’ meditation is better ; than meditation, renunciation . o 
the fruit of action ; on renunciation follows peace. 

; '-. zi&gt ly^^cRi *Np * . - 

^ 11 

. . mt: ^rararr \ 

■ V 13-14. He who lias no egoism, no I-ness and my-ness, 
who has friendship and pity for all beings and hate for no 
living thing, who has a tranquil equality to pleasure an 
pain, and is patient and forgiving, he who has a desireless 
content, the steadfast control of self and tne fmn unshak- 
able will and resolution of the yogin and a love and devotion 
which gives up the whole mind and reason to Me, he 

dear to Me. 

€m OTT^tla^r *■ *n i . ; . 

^ ^ 11 ^ Sl 

15. He by whom the world is not afflicted or ^troubled, 

, who also is not afflic ted or troubled by the world ^^whojs 
left free to remembertfie Lord and to fix itself in the liberty of the. divine 
consciousness. And here the Gita gives an ascending scale of potencies an 
a s signs the palm of excellence to this Yoga of desireless action. . 

& i Abhvasa. practice of a method, repetition of an effort and experience 
is a great and powerful thing ; but better than this is knowledge, •.the 
cessful and luminous turning of the thought to the Truth behind thing . 

' Tins thought knowledge too is excelled by a silent complete concMr 
tion on the Truth so that the consciousness snail eventually . h' e n 
d:-S -alt?®' one with it. But more powerful still is the giving up o 

the fruit of ‘one’s works, because that immediately destroys ^ all ..causes of 
disturbance and brings and preserves automatically an inner cajm _and peace 
A and calm and peace are the foundation on which all else becomes perfect 
• tod secure in possession by the tranquil spirit. r 

. What then will be the divine nature, what will he the greater state 

consciousness and being of the bhakta who has Ionov, eel this waj and 
t.wd to the adoration of the Eternal? The Gita in a number of 
rin g s the changes on its first insistent demand on equality, on desirc- 
lessness, on freedom of spirit. Several formulas of tins fur kmental equa 
consciousness are given ‘acre. 
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reed from the troubled agitated lower nature and from its 
waves of joy and feat and. anxiety and resentment, he is 

dear to Me. ' ' ; , ' b. . . ; . , ' f ■; ■ 

777- ^ i b,b 07 

b ®rt Jr*?®? ^ fSwni 11 . ■■ ■ : - ' : ; 

bb 16. He who ' desires nothing, is pure, skilful in all actions, 
indifferent to whatever comes, not pained or* afflicted by: any 
result or happening, who has given up all initiative- 1 : of 
action, he. My devotee, is dear to Me. 


7 m ST IWft! 5? nfl STRicT n SRWf?r I - - 

- . ' . ■ ' -7 ^ 
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.17. He who neitheb desires the pleasant and rejoices at 
its touch nor abhors the unpleasant and sorrows at its touch, 
who has abolished the distinction between fortunate and un- 
fortunate happenings (because his devotion receives all things 
equally as good from the hands of his eternal Lover and 
Master), he is dear to Me. 

b,b;b : ■; ■ . sun ssnil w war m*rrwuwt* I ^ , ■ .; ; -- b 

;,b 7 , ■ ; ; ' is U n b;- ■ . " ■ 

sro n VK 11 b;b . 7b 

18-19. Equal 2 to friend and enemy, equal to honour 
and insult, pleasure and pain, praise and blame, grief and 

/dHe has flung away from'; him all egoistic, ■ personal and mental initia- 
tive whether of the inner or the outer act, one who lets the divine 
will and divine knowledge flow through him tmdefiected by his own resolves* 
preferences and desires, and yet for that very reason is swift and skilful 
in all action of his nature, because this flawless unity with the supreme will, 
th.ik::piire instrumentation- is 'the condition of. the 'greatest skill in works.-'; ■'* 
- b. : v- Equality, ydesirelessness’ 'and' - -freedom . from the' ' lower' ’ egoistic --nature: 
babbits ; claims;; are- 'always' - the; one .vperfectd foundation , demandedbbhy'b'the.- 
Gita for the great li aeration. -There h to the- end an emphatic repetition 
ip£ bits'.., bfifst" fundameiital'-bbteacliing and original, 'desideratum's ^btneb-cahn'bsoui ■ of- 
■ fa^pwrie^djgie.' - sees' " - the ‘one, ' -'self;-, in:,;- all things,;; ' thevitrantjuil- .'ie^p-lessi 
;-eqpality7;t^ bthebidesifeless; action bofferedV;iii : -' 

that equality to the Master of works, the surrender of die whole merits,! 
nature of man into the hands or the mightier indwelling spirit. And the 
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happiness, heat and cold (to all that troubles with opposite 
affections the normal nature), silent, content and well-satisfied 
with anything and everything, not attached to person or 
thing, place or home, firm in mind (because it is constantly 
seated in the highest self and fixed for ever on the one 
divine object of his love and adoration), that man is dear 
to Me. ' ■ b ;; ■. b b ' - ' ■ . ’ : ' , 

; " St 1 1 . //'O' 
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20. . But exceedingly dear to Me are those devotees 
who make Me (the Purushottama) their one supreme aim 
and, follow out with a perfect , faith and exactitude' the im- 
mortalising Dharma 1 described in this teaching. 

crown of this equality is love founded on knowledge, fulfilled in instru- 
mental action, extended to ail things and beings, a vast absorbing and 
all-containing love for the divine self who is Creator and Master of the 
universe, suhriclam sarva-bkuianam sarvadoka-maheshwaram. 

1 Dharma in the language of v the Gita means the innate law of the 
being and its works and an action proceeding from and determined by 
the inner nature, swahhavaniyalam karma. In the lower ignorant con- 
sciousness of mind, life and body there are many dharmas, many rules, 
many standards and laws because there are many varying determinations 
and types of the mental, vital and physical nature. The immortal Dharma is 
one ; it is that of the highest spiritual divine consciousness and its 
powers, para prakritih. It is beyond the three gunas, and to reach it all 
these lower dharmas have to be abandoned, sarva-dharman parity ajy a ^ 
Alone in their place the one liberating unifying consciousness and power 
of the Eternal has to become the infinite source of our action, its mould, 
determinant and exemplar. To rise out of our lower personal egoism, to 
enter into the impersonal and equal calm of the immutable eternal all- 
pervading Akshara Purusha, to aspire from that calm by a perfect self- 
surrender of all one’s nature and existence to that which is other and 
higher than the [Akshara, is the first necessity of this Yoga. In the 
strength of that aspiration one can rise to the immortal. Dharma. There, 
.\macle' one in being, .consciousness, and divine bliss with The ([greatest;. 
Utiama Purusha , made one with his supreme dynamic nature-force, swa 
pfakritU the liberated spirit can know infinitely, love inimitably, act un- 
falteringly in the authentic power of a highest immortality and a per- 
fect freedom. The rest of the Gita is written to throw a fuller light on 
this immortal Dharma. '' ... . ... '• 
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Thirteenth Chapter 

THE FIELD AND ITS KNOWER 

sr^r <p*r jx i 


1. Arjuna 1 said: Prakriti and Purusha, the Field and 
the Knower of the Field, Knowledge and the object of 
Knowledge, these I fain would learn, O Keshava. 

«3C?nfr # srrfs ffo crfesr: ll R ll 

2. The Blessed Lord said : This body 2 , son of Kunti, is 
called the Field ; that which takes cognizance of the Field 
is called the Knower of the Field by the sages. 

1 Arjuna has been asked to do divine work as the instrument o£ the 
divine Will in the cosmos. As a pragmatic and practical man he asks to 
/ learn the actual difference between Purusha and Prakriti, the Field of 
being and the Knower of the Field, so important for the practice, of de- 
sireless action under the drive of the divine Will. How does this way 
practically affect the great object of spiritual life, the rising from the 
lower into the higher nature, from mortal into immortal being? 

The Gita in its last six chapters, in order to found on a clear and 

complete knowledge the way of the soul’s rising out of the lower into 

the divine nature, restates in another form the enlightenment the Teacher 
has already imparted to Arjuna. Essentially it is the same knowledge, 
but details and relations are now made prominent and assigned their 
entire significance, thoughts and truths brought out in their full value 
that were alluded to only in passing or generally stated ' in the light of 
■ , another purpose. 

s It is evident from the definitions that succeed that it is not the physi- 
cal body alone which is the Field { kshetra ), but all too that the body 

supports, the working of nature, the mentality, the natural action of the 
objectivity and subjectivity of our being* This wider body too is only 
the individual field; there is a larger, a universal, a world-body, a world- 
For in each embodied . creature there is this one/; 
Kiiower.\, > / ; |/// , . . | K ' : , ; . , ^ , ... , ; / y/ /\ 

;/| ;,J| i'; :;;;•//;, : ;;;v/;:fTlie i/Upanislji'ad fivefold body or .sheath ■ of - ;; Nature, ' ; a ■ 

physical, vital, mental, ideal and divine body ; this may be regarded as 
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3. Understand Me as the Knower of the Field in all 1 
Fields, O Bharata ; it is the knowledge at once of the Field 
and its Knower which is the real illumination and only 
wisdom. 


•/ . ?Tc#ir^ . 

9 ^ «fT cTcHUT^n % %£% 11 « II 

4. What 2 that Field is and what are its character, 
nature, source, deformations, and what He is and what His 
powers, hear that now briefly from Me. 


5 . It has been sung by the Rishis 3 in manifold ways in 
various inspired verses ; and also by the Brahma Sutras which 
give us the rational and philosophic analysis. 


/ ' «[5T% ^ ^ IS ^ II .> ,-f ',it 

6. First comes the indiscriminate unmanifest Energy ; 
(then, the objective evolution from it) the five elemental 
states of matter ; (next, the subjective evolution from it) the ten 

1 The world exists to ns as it is seen in out single mind, this seem- 
ingly small embodied consciousness can so enlarge itself that it contains 
in itself the whole universe, atmani vishva-darshanam . But, physically, it is 
a •microcosm' in a macrocosm, and ' the macrocosm ■ too, the large world too, 
is a body' and field . inhabited by the spiritual knower. 

a From the description which follows it becomes evident that it is 
the whole working of the lower Prakrit! that is meant by the kshetrcu 
That totality is the field of action of the embodied spirit here within 
us, the field of which it takes cognizance, h '///■' 

3 For a varied and detailed knowledge of all this world; of Nature in 
its essential action as seen from the spiritual point of view we are 
and Upanishads and to 

contents itself with a brief practical statement of the lower nature of 
our being in the terms of the Sanklxyr thinkers. 
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senses and the one (mind), intelligence and ego ; last, the five 
objects of the senses, "'(This is the constitution of the kshetra.) 

£«r» wT<rtefr I 

‘ST b A\/ k 

: 7. Liking and disliking, pleasure 1 and pain (these are the 

principal deformations of the kshetra) ; consciousness, 2 colloca- 
tion, persistence ; these, 3 briefly described, constitute the Field 
and its deformations. 

"T-A snf&TO&WC. > ■ 

is <£ 11 

; 8. A total absence of worldly pride and arrogance, harmless- 
ness, a candid soul, a tolerant, long-suffering and benignant heart, 
purity of mind and body, tranquil firmness and steadfastness, 

*From the Vedantic point of view we may say that pleasure and 
pain are the vital or sensational deformations given by the lower energy 
to the spontaneous Ananda or delight of the spirit when brought into 
contact with her workings. These dualities are the positive and negative 
terms in which the ego soul of the lower nature enjoys the universe. 

2 There is a general consciousness that first informs and then illumines 
the Energy in its works; there is a faculty of that consciousness by 
which the Energy holds together the relations of objects; there is too a 
continuity, a persistence of the subjective and objective relations of our 
consciousness with its objects. These are the necessary powers of .the 
field; all these are common and universal powers at once of the mental, 
vital and physical Nature. 

z All these things taken together constitute the . fundamental character 
of our first transactions with the world of Nature, but it is evidently .not 
the whole description of our being;, it is our actuality 1 but not the limit 
of our possibilities. There is something beyond to be known, jneyam, and 
it is when the knower of the field turns from the field itself to learn of 
himself within it and of all that is behind its 'appearances that real know- 
pledge ''begins, )*«tiM«?w l --the' true knowledge of the field no less. than of’ the, 
knower. For both soul and nature are the Brahman, but the, true: truth 
of the world of Nature can only be discovered by the liberated sage who 
•; ^possesses ,alsb:’ , ,t he; ’ tmtlvof ■ the spirit. / One ■ Brahman, one reality in -.Self 
and Nature is the object of ail knowledge. 

TT^'Tbhe ,, Gita : then "tells us what, .is the spiritual knowledge or. rather: It 
tells us what are the conditions of knowledge, the marks, the signs of the 
: towards--; ' the inner b wisdom. First, ’ there- ■ comes ; a 
; 7ia!6r^ a of the natural being, wu. ; Vi ,. 
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self-control and a masterful government of the lower nature 
and the heart’s worship given to the Teacher. 1 

\\\ 11 




9-10. A firm removal of the natural being’s attraction to 
the objects of the senses, a radical freedom from egoism, 
absence of clinging to the attachment and absorption of 
family and home, a keen perception of the defective nature of 
the ordinary life of physical man with its aimless and painful 
subjection to birth and death and disease and age, a constant 
equalness to all pleasant or unpleasant happenings. 2 

srfsr ^f^oqr^nKofr i 

|| U II 
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11-12. A meditative mind turned towards solitude and 
away from the vain noise of crowds and the assemblies of men, a 
philosophic perception of the true sense and large principles 
of existence, a tranquil continuity of inner spiritual knowledge 
and light, the Yoga of an unswerving devotion, love of God, 
the heart’s deep and constant adoration of the universal and 
eternal Presence; that is declared to be the knowledge ; all 
against it is ignorance. 

^xfcsr^srr'f^r 1 

SWTf^Pfr'qrt sT§! 5? CTffOTggsqft- I! 11 

13. i will declare the one object to which the mind of 
.'spi ritual kn owledge must be turned, ' by ■ , fixity in which ■■the;;' 

1 Whether to the divine Teacher within or to the human Master in 
whom the divine Wisdom is embodied, — for that is the sense of the 
reverence given to the ' Guru. 

Then, there is a nobler and freer attitude of perfect detachment and equality, 
.^he • ■ s °ul is seated within , and impervious • ■ to /“.theh'^Kpchs; Vb£; 
externa! events. 

Finally, there is a strong' turn within towards the things that really 
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soul clouded here recovers and enjoys its nature and original' 
consciousness of, immortality, 1 — the eternal supreme Brahman 2 
called neither Sat (existence) nor Asat (non-existence). 

ig -||:||; I 
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14, His hands and feet are on every side of As, his 
heads and eyes and faces are those innumerable visages which 
we see wherever we turn, his ear is everywhere, he im- 
measurably fills and surrounds all this world with himself, 
he is. the universal Being in whose embrace we live,'. 


sprang sr » m ii \ ; , ■ 

15. All 3 the senses and their qualities reflect him but 
he is without any senses; he is unattached, yet all-support- 
ing; he is enjoyer of the gunas, though not limited by them. 

1 The soul, when it allows itself to ' be tyrannised , over by the appear- 
ances of Nature, misses itself and goes whirling about in the cycle of the 
births and deaths of its bodies. There, passionately following without end 
the mutations of personality and its interests, it cannot draw back to the 
possession of its impersonal and unborn self-existence. To be able to do 
that is to find oneself and get back to one's true being, that which 
assumes these births but does not perish with the perishing of its forms. 
To enjoy the eternity to which birth and life are only outward circum- 
stances, is the soul’s true immortality and transcendence. 

2 That Eternal or that Eternity is the Brahman. Brahman is That 
which is transcendent and That which is universal: it is the free spirit 
who supports in front the play of soul with nature and assures behind 
their imperishable oneness ,* it is at once the mutable and the immutable, 
the All that is the One. In his highest supracosmic status Brahman is a 
transcendent Eternity without origin or change far above the phenomenal 
oppositions of existence and non-existence, persistence and transience bet- 
ween which the out-ward world moves. But once seen in the substance 
and light of this eternity, the world also becomes other than it seems 
to the mind and senses ,* for then we see the universe no longer as a whirl 
of mind and life and matter or a mass of the determinations of energy and 
substance, but- as no other than this eternal Brahman., 

° All relations of Soul and Nature are circumstances in the eternity 
of Brahman; sense and quality, their reflectors and constituents, are this 
supreme Soul’s devices for the presentation of the workings that his own 
energy m things constantly liberates into movement. He Is himself beyond 
4 :■ all .things buti not with the physlc&l ;eyey 
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16. That which is in us is he and all that we experi- 

ence outside ourselves is he. The inward and the outward, 
the far and the near, the moving and the unmoving, all 
this he is at once. He is the subtlety of the subtle which 
is beyond our knowledge. ' VVOtV’T,; ; 'tT : T 

' srfirsr# =sr *ar t 

^ fifa«g smf^s ^ ii i® ii 

17. He is indivisible and the One, hut seems to divide 
himself in forms and creatures and appears as all the sepa- 
rate existences. All things are eternally born from him, up- 
borne in his eternity, taken eternally back into his oneness. 

smfrPrmfa s 
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18. He is the light of all lights and luminous beyond 
all the darkness of our ignorance. He is knowledge 1 and 
the object of knowledge. He is seated in the hearts 2 of all. 

?jk §5<i msx wws mrem* I 

9 mrTOr)raNi& 11 V ! > n 

19. Thus the Field, Knowledge and the Object of Know- 
ledge, have been briefly told. My devotee, thus knowing, 3 
attains to My bhava (the divine being and divine nature). 

hears all things but not with the physical ear, is aware of all things but 
not with the limiting mind— mind which represents but cannot truly 
know. 

1 The spiritual supramental knowledge that floods the illumined mind 
and transfigures it is this spirit manifesting himself in light to the force- 
obscured soul which lie has put forth into the action of Nature. 

This .'eternal Light is in the heart of 'every .being';,' it" is, :.'he .who ds 
the secret knower of the field,.- ksketrajna, "and .presides.' as the Lord in 
the heart of things over this province and over all these kingdoms of 
his manifested becoming and action. 

vfv.;l: s When , man,,. sees, ; this eternal and 1 universal Godhead/.-withm dhimself^ 
when he becomes aware of the soul in all things and discovers the spirit 
in Nature, when he feels all the universe as a wave mounting in this 
Eternity and all that is as the one existence, he puts on the light of 
Godhead and stands free* in the midst of the world, r Mature A dr ine 
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20. Know thou that Purusha (the Sou!) and Prakriti 
(Nature) are both without origin and eternal 1 : but the 
modes of Nature and the lower forms she assumes to our 
conscious experience have . an origin in Prakriti (in the tran- 
sactions of these two ’entities). 

! V f 
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21. The chain 2 of cause and effect and the state of 
being the doer are created by Prakriti ; Purusha enjoys 
pleasure and pain. 


sr$rarert ft gv i 
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22. Purusha involved 3 in Prakriti enjoys the qualities 
bom of Prakriti ; attachment to the qualities is the cause 
of his birth in good and evil wombs. 

knowledge and a perfect turning with adoration to this Divine is the 
secret of the great spiritual liberation. Freedom, love and spiritual know- 
ledge raise us from mortal nature to immortal being. 

1 The Soul and Nature are only two aspects of the eternal Brahman, 
an apparent duality which founds the operations of his universal exis- 
tence. These operations, the modes of Nature and their derivative for- 
mations, constantly change and the Soul and Nature seem to change with 
them, but in themselves these two powers are. eternal and always' the’ 
same. 

. 3 Nature creates -and acts, the Soul enjoys her creation and action; 
but in, this inferior form of her action she turns’; this enjoyment into the 
obscure and petty figures of pain and pleasure, 

, 3 Forcibly the, soul, the individual Purusha, is attracted by her quali- 

tative workings and this attraction of her qualities draws him constantly 
to births of all kinds in which he enjoys the variation and vicissitudes, 
the good and evil of birth in Nature. 

■ But, this . 'is; only the -outward, experience of the soul mutable in -con- 
ception. by identification with mutable Nature. Seated in this body is her 
and our Divinity, the supreme Self, Paramatman, the supreme Soul, Para 
Purusha. 
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23. Witness, source of the consent, upholder of the 
work of Nature, her enjoyer, almighty Lord and supreme 
Self is the Supreme Soul 1 seated in this body. 

sr 5^% m# sis i 
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24. He who thus knows Purusha and Prakrit! with her 
qualities, howsoever he lives and acts, he shall not be born 
again. 


'•..V- 3ts3i ?rrf ^ sr#r q r for r*) w srrr* 11 Va H 

25. This knowledge comes by an inner meditation 
through which the eternal self becomes apparent to us in 
our self-existence. Or it comes by the Yoga of the Sankh- 
yas (the separation of the soul from nature). Or it comes by 
the Yoga of works 2 . 

'arrfcRRf?^ ^3 sorrow* 11 w 

26. Others, who are ignorant of these paths of Yoga, 
may hear of the truth from others. and mould the mind into 
the sense of that to which it listens with faith and con- 
centration. But however arrived at, it carries us beyond 
death to immortality. 


2 That is the self-knowledge to which we have to accustom our men- 
tality before we can truly know ourselves as an eternal portion of the 
Eternal. Once that is fixed, no .matter how the soul in us may comport 
itself,': outwardly ■ in ' its transactions . With; Mature, , whatever ■ it may ; .seem, 
to do or however it may seem to assume this or that figure of persona- 
lity and active force and embodied ego, it is in itself free, no longer 
hound to birth because one through impersonality of self with the inner 
unborn spirit of , existence. That impersonality is our union with the 
supreme egoless I of all that is in cosmos. 

9 In which the ' personal will ■ is dissolved through' . the opening up of our 
mind and heart and all our active forces to the Lord who assumes to him- 
self t|ie whole of our works in nature. 
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27. Whatever 1 being, moving or unmoving, is born, 
know thou, O best of the Bharatas, that it is from the 
union between the Field and the Knower of the Field, 

srt fetter rctlrarcqci 

m »i^rfcr ^ wrf?r n 11 

,28. Seated equally in all beings, the supreme Lord, un- 
perishing within the perishing — he who thus sees, he sees. 2 

*T <r?r> *rrf?r *rrr a ^ 11 . / c; ' 

29. Perceiving the equal Lord as the spiritual inhabitant 
in all forces, in all things and in all beings, he does not 
injure himself (by casting his being into the hands of desire 
and passions), and thus he attains to the supreme status. 

sif*|sr =sr «CTif^r fewonfa stItsp i 
. , Zfl ^fcT sr il 

30. He who sees that all action is verily done by Pra- 
krit!, and that the Self is the inactive witness, he sees. 

1 The whole o£ existence must be regarded as a field of the soul’s 
construction and action in the midst of Nature. All life, all works are 
a transaction between the soul and Nature. 

•Knowledge shows us high above the mutable transactions of the soul 
with the mortality of nature our highest Self as the supreme Lord of her 
actions, one and equal in all objects and creatures, not born in the taking 
up of a body, not subject to death in the perishing of all these bodies. 
That is the true seeing, the seeing of that in us which is eternal and 
immortal. As we perceive more and more this equal spirit in all things, 
we pass into that equality of the spirit ; as we dwell more and more in 
this universal being, we become ourselves universal beings ; as we grow 
more and more aware of this eternal, we put on our, own eternity '.and. 
are for ever. We identify ourselves with the eternity of the self and no 
longerbwith/the ^ distress of .our mental and physical igno-’ 

ranee. 

we 'de:e,. : ;that all .'our ■ works ; '.are .an evolution’ and operation of 
the /executive .doer, but the free witness 
-ieiijby^r action, . 
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31. When he perceives the diversified 1 existence of beings 
abiding in the one eternal Being, and spreading forth from 
it, then he attains to Brahman, 

*t s&dfcr ^ \\ Vi II 

32. Because it is without origin and eternal, not limited 
by the qualities, the imperishable supreme Self, though seat- 
ed in the body, O Kaunteya, does not 2 act, nor is affected. 

■ H&rrcferat ^ 5 r«ntJrr 11 W n 

33. As the all-pervading ether 3 is not affected by rea- 
son of its subtlety, so seated everywhere in the body, the 
Self is not affected. 

^srarigP^ sr^nrftr m^s 11 m h 

34. As the one sun illumines the entire earth, so the 
Lord 4 of the Field illumines the entire Fi eld, O Bharata, 

1 All this surface of cosmic movement is a diverse becoming of natural 
existences in the one eternal 4 Being, all is extended, manifested, rolled out 
by the universal Energy from the seeds of her Idea deep in his existence ; 
but the spirit even though it takes up and enjoys her workings in this 
body of ours, is not affected by its mortality. 

' * It does not act even in action,, kartaram apt akariaram, because it 
supports natural action in a perfect spiritual' freedom, from its effects, it 
is the originator indeed of all activities, but in no way changed or affected 
by the play of its Nature. 

8 As the ether is not affected ox:, changed by the multiple forms it 
assumes, but remains always the same pure subtle original substance,, even 
so this spirit when it has done and become all possible things, remains 
/.through it all the .same pure immutable subtle infinite essence. That is 
the supreme, status of the soul, para gatih , that is the divine being and 
nature, madbhava , and whoever arrives at spiritual knowledge, rises to that 
supreme immortality of the Eternal. 

4 This Brahman, this eternal and spiritual knower of the field of his 
own natural becoming, this Nature, bis perpetual energy, which converts 
herself into that field, this immortality of the soul In mortal nature,— these 
things together make the whole reality of our existence. The spirit 
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35, They - who with the, eye of knowledge/' perceive this 
difference- between the Field and the Knower of the Field 
and the ■ liberation of beings from Prakriti,. they attain to 
the Supreme, ■ ’ " :5T,./ 


within when' we turn to it illumines the entire field of Nature with his 
own truth in all the splendour of its rays. In the light of that sun of 
knowledge the eye of knowledge opens in us and we live in that truth 
;■ and no longer in this . ignorance. , Then we .perceive that'-' pur limitation to ' 
our present mental and physical nature was an error of the darkness, then 
we are liberated from the law of the lower Prakriti, the law of the mind 
and body, then we attain to the supreme nature of the spirit. That splendid 
■ ' cHeiiig'e vla^% /' v tiie,;, and-. infinite becoming,- the'' "puttings. 

: pwitiing on ■ of /an . immortal existence,, y , . /://£:: 
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Fourteenth Chapter 


ABOVE THE GUN AS 


*r 5j?ii srsr$ : «rrf?r iWFfr KRg’sr^ i ; , 
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1. The Blessed Lord said: I will again declare the 
supreme 1 Knowledge, the highest of all knowings, which 
having known, all the sages have gone hence to the highest 
perfection. 

it irnrs’irf^i vm gi ^n p ra r: i 
snisfa ?r s?rof??f w ims 


2. Having taken refuge in this knowledge and become 
of like 2 nature and law of being with Me, they are not 


the creation, nor troubled by the anguish of the 


universal dissolution. 




1 Tiie distinctions between the Soul and Nature rapidly drawn in the 
verses of the thirteenth chapter by a few decisive epithets, especially the 
distinction between the embodied soul subjected to the action of Nature 
by its enjoyment of her gunas, qualities or modes and the Supreme Soul 
who dwells enjoying the gunas, but not subject because it is itself beyond 
them, are the basis on which the Gita rests its whole idea, of the libe- 
rated being made one in the conscious law of its existence with the 
Divine. That liberation, that oneness, that putting on of the divine nature, 
sadkarmya , it declares to be the very essence of spiritual freedom and the 
whole significance of immortality. Therefore, says the Gita, this is the 
supreme knowledge because it leads to the highest perfection, and brings 
the sox.il to likeness with the Divine. This supreme importance assigned 
to sadkarmya is a capital point in the teaching of the Gita. 

5 Mark that nowhere in the Gita is there any indication that dissolu- 
tion of the individual spiritual being into the unmanifest, indefinable or 
absolute Brahman, avyaktam anirdeshyam , is the true meaning or condition 
■of immortality or the true aim of Yoga. On. the confcf ary . it / :d:esctil>est 
immortality later on as an indwelling in the Ishwara in his supreme status, 
mayi nivasishyasi , par am dhama , and here as sadkarmya , pararn siddhim , a 
supreme perfection, a becoming of one law of being and nature with the 
.f $hpreme, v . persistent still in existence and conscious- of ; the ^universal,' moye^ o 
meat but above it, as all the sages still exist, munayak sarve , not bound 
to birth in the creation, not troubled by the dissolution of the cycles. 

*To be immortal was never held in the ancient spiritual teaching to 
consist merely in a personal survival of the death of the body: all beings 
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3. My womb is the Mahad Brahman ; into that I cast 
the seed ; thence 1 spring all beings, O Bharata. 


^l#ar m; i 

mm mm swfjftt fom 11 a ti 


4. Whatever forms are produced in whatsoever wombs, 
O Kaunteya, the Mahad Brahman is their womb, and I am 
the Father who 3 casts the seed. 


are immortal in that sense and it is only the forms that perish. The souls 
that do not arrive at liberation, live through the returning aeons; all 
exist involved or secret in the Brahman during the dissolution of the 
manifest worlds and are bom again in the appearance of a new ycle. To 
he immortal in the deeper sense is something different from this survival 
of death and this constant recurrence. Immortality is that supreme status 
in which the Spirit knows itself to be superior to death and birth, not 
conditioned by the nature of its manifestation, infinite, imperishable, immut- 
ably eternal, — immortal, because never being born it never dies. The divine 
Purushottama, who is the supreme Lord and supreme Brahman, possesses for 
ever this immortal eternity and is not affected by his taking up a body 
or by his continuous assumption of cosmic forms and powers because he 
exists always in this self-knowledge. His very nature is to be unchange- 
ably conscious of his own eternity; he is self-aware without end or begin- 
ning, He is here the Inhabitant of all bodies, but as the unborn in every 
body, not limited in his consciousness by that manifestation, not identified 
with the physical nature which he assumes; for that is only a minor cir- 
cumstance of his universal activised play of existence. Liberation, immor- 
tality is to live in this unchangeably conscious eternal being of the 
Purushottama. But to arrive here at this greater spiritual immortality the 
embodied soul must cease to live according to the law of the lower 

nature ; it must put on the law of the Divine’s supreme way of existence 

which is in fact the real law of its own eternal essence. In the spiritual 
evolution of its becoming, no less than in its secret original being, it 
must grow into the likeness of the Divine. 

1 The soul of man could not grow into the likeness of the Divine, 
if it were not in its secret essence imperishably one with the' Divine and'; 
part and parcel of his divinity: it could not be or become immortal if it 
were merely a creature of mental, vital and physical Nature. All exist- 
ence is a manifestation of the divine existence and that which is within 
us is spirit of the eternal Spirit. 

Father ; and Mother of the, universe ; the; substance 
of the infinite Idea, vijnana , the Mahad Brahman, is the womb into 
which lie casts the seed of his self-conception. As the Over-Soul he 

casts the seed ; as the Mother, the Nature-Soul, the Energy filled with 
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5. The three gunas born of Prakriti, Sattwa, Rajas and 

Tamas bind 1 in the body, O great-armed one, the imperish- 
able dweller in the body. . ' 

: wsrcfa n \ n 

6. Of these Sattwa is by the purity of its quality a 
cause of light and illumination, and by virtue of that purity 
produces no disease or morbidity or suffering in the nature ; 
it binds 2 by attachment to knowledge and attachment to 
happiness, O sinless one. 

his conscious power, lie, receives it into this infinite' substance of being 
made pregnant with his illimitable, yet self-limiting Idea. He receives 
into this Vast of self-conccption and develops there the divine embryo 
into mental and physical form of existence born from the original act of 
conceptive creation. All we see springs from that act of creation. 

What is it then that makes the difference, what is it that gets the 
soul into the appearance of birth and death and bondage, — for this is 
patent that it is only an appearance? 

1 It is a subordinate act or state of consciousness, it is a self-oblivi- 
ous identification with the modes of Nature in the limited workings of 
this lower motivity and with this self- wrapped ego-bounded knot of action 
of the mind, life and body that gets the soul into the appearance of 
birth and death and bondage. To rise above the modes of Nature, to be 
Tmigunyatita* is indispensable, if we are to get back into our fully con- 
scious being away from the obsessing power of the lower action and to 
put on the free nature of the spirit and its eternal immortality. That condi- 
tion of the sadharmya is what the Gita next proceeds to develop. 

a The Sattwa binds, as much as the other gunas, and binds Just in 
the same way, by desire, by ego; a nobler; desire,' a purer ego,— but so . 
long as in any form these two hold the being, there is no freedom. The 
man of virtue, of knowledge, has his ego of the virtuous man, Ms ego 
of knowledge, and it is that sattwie ego which he seeks to satisfy; for 
his own sake he 'seeks virtue , and knowledge. Only when we cease to 
satisfy the ego, to think and to will from the ego, the limited 14 1 ” In 
.usd/their - is . • a ' real freedom. In other- words, freedom., highest,: self -b 

mastery begins when above the natural self we see and hold the supreme 
Self of which the ego is an obstructing veil and a blinding shadow. And 
;that r ban' only be, v when we , see- ; the .one . . Self , in ' us . seated' jiaboye ; :Nature:| ; 
and make our individual being one with it in being and consciousness 
and in its individual nature of action only an instrument of a supreme 
Will, the one Will that is really free. For that we must rise high above 
the three gunas, become trigunaLila* 
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7 . Rajas, know thou* has for its essence attraction of 
liking and longing ; it is a child of the attachment of the soul 
to the desire of objects ; O Kaunteya, it binds the embodied 
spirit by attachment to works.- 

firfe mt# 

srnr ? sttct it c if 

8. But Tamas, know thou, born of ignorance, is the 
deluder of all embodied beings ; it binds by negligence, in- 
dolence and sleep, O Bharata. 

srw ip* \ 

g mi mft 11 w 

9. Sattwa attaches to happiness, rajas to action, O Bha- 
rata; tamas covers up the knowledge and attaches to negli- 
gence of error and inaction. 1 

src# srsrfcf i 

r^r; cw^r : |3rei rarr is \o \\ 

10. Now sattwa leads, having overpowered rajas and 
tamas, O Bharata ; now rajas, having overpowered sattwa and 
tamas; and now tamas, having overpowered sattwa and rajas. 

1 The soul by attachment to the enjoyment of the gunas and their 
results concentrates its consciousness on the lower and outward action of 
life, mind and body in Nature, imprisons itself in the form of these things 
and becomes oblivious of its own greater consciousness behind in the 
spirit, unaware of the free power and scope of the liberating Purusha, Evi- 
dently, in order: to be liberated and perfect we must get back from these 
things, away from the gunas and above them and return to the power of 
that free spiritual consciousness above Nature. : 

These three qualities of .Nature are evidently present ' and active in 
hi! human' beings' and none can be - said to be quite- devoid of one ; and 
:ahpfhe,r or, free' from , any one of the three ; but : they are not constant, in', 
any man in the quantitative action of their force or in. the combination 
of their elements ; for- they are variable and in a continual state of mutual 
impact, displacement and interaction. Only by a general and ordinary 
predominance of one or other of the qualities can a man be said to be 
either sattwic or rajasic or tamasic in his nature ; but this can only be a 
general and not an exclusive or absolute description. 



THE GITA 


vr «renr si U 11 

1 1 When into all the doors in the body there comes 
ioding of light, 1 a light of understanding, perception and 
vledge, one should understand that there, has been a 
t increase and uprising ,of the sattwic guna in the nature. 

HfRHKW fsipirTOiT* \ 

3 rrc% n 11 

12. Greed, seeking impulsions, 2 initiative of . actions, un- 
desire— all this mounts in us when rajas increases. 

smrr^t wts 

13. Nescience, 3 inertia, negligence and delusion— these 

U ■rxr'Ua.’n nrp dominates, O joy ■ of. the Kurus* . 


born when tamas predominates, O joy 


* The intelligence is 

whole mentality t 

calmed and filled with 
and a harmonious ease 
.results of sattwa. 

But how does sattwa* the power 
a chain? It so becomes because it 
principle of limited and limiting 1 
depends upon right following 
on particular states of the mentality, 
only a mote or less clear twilight, 
intensity or a qualified ease, 
the free self -existent delight of 


satisfied and full of brightness and the nervous being 
an illumined ease and clarity, prasada. /Knowledge 
and pleasure and happiness are the characteristic 

of knowledge and happiness, become 
is a principle of mental nature, a 
’ 5 knowledge and of a happiness which 
or attainment of this or that object or else 
on a light of mind which can be 
Its pleasure can only be a passing 
Other is the infinite spiritual knowledge and 
our spiritual being. 

* t+ i s the force of desire which motives all ordinary personal initia- 
tive of' action and all that movement of stir and seeking and propulsion 
in our nature which is the impetus towards action and work* piavn . 
Raias then, is evidently the kinetic force m the mode., of Nature, 
fruit ’is the lust of action, but also grief, pain, all kinds of suffering; or 
it has no right possession of its object-desire m tact implies non-posses- 
sion-and even its pleasure of acquired possession is troubled and unstable 
because it has not clear knowledge and does not know how to posses , 
Sm * find the secret of accord and *tt «»>«”“*" 
Zmm-mi passionate seeling oi life belong, to *. *•« -*> »< 

Katrine. . , , 

s It is the darkness of tamas which obscures know cc ge mg., causes 
»11 confusion and delusion. Therefore it is the -opposite of sattwa, foi the 

s iz , ***»»*. «» rf * 
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14. If sattwa prevails when the embodied goes to dis- 
solution, 1 then he attains to the spotless worlds ■ of the 
• kftowers 1 ' / of the highest principles. 

mi sr<#r*cwfcr 11 1 ( \ n 

- v Going to dissolution when rajas prevails, he is born 

among those attached to action; if dissolved during the 
increase' of tamas, he is bom in the wombs of beings in- 
volved in nescience, 

. ' , ' : sffr^TOTi " ' ' 

rsrarsg igimmzi mw> <?v3^ ti 1% u 

; 16. It is said the fruit of works 2 rightly done is pure 
and sattwic ; pain 8 is - the consequence of rajasic works, 
..igpotja'hce'- is; the result of tamasic action. 

absence of light, nescience, aprakasha. But tamas brings incapacity and 
negligence of action as well as the , incapacity , and negligence of error, in- 
attention, and misunderstanding or nonunderstanding ; indolence, languor 
and sleep belong to this guna. Therefore it is the opposite too of rajas; 
for the essence of rajas is, movement and impulsion and kinesis, pravritii , 
but the essence of tamas is inertia, apravritti, Tamas is inertia of nescience 
and' inertia of' inaction, a , double negative.; 

1 Our physical death is also a pralaya, the soul bearing the body 
comes to a pralaya, to a disintegration of that form of matter with which 
its ignorance identified its being and which now dissolves into the natural 
elements. But the soul itself persists' and after an interval resumes in a 
new body formed from those elements its round of births in 'the cycle, 
just as after ' the interval' of ' pause’' and . cessation' the universal ’Being . 
resumes his endless round of the cyclic aeons. 

,® All natural .action is done by the -gunas, By Nature through '.her 
anodes, , The soul ■ cannot' act 'by 'itself, it can only act through Nature 
. ahd > her modes.'. And yet the' Gita, while.it demands freedom -Trom .the ■ 
modes, insists' 1 upon the ' necessity of action. . 'Here , conies' in the' importance’;'/ 
of ' its insistence : on ''the abandonment of the fruits; for it isithemlesire 
.the,; ' 'fruits : which . ; is 'the "most; potent. 1 .cause'; of. 'the; soul’s -.bondage '.and ; by 
■abandphiiig ;■ it the soul, .'can:'" be free : Tii ■■ action. ■ . :, ,v . : ' ,■ , v; 

* Ignorance is the result of tamasic action, pain the consequence of 
rajasic works, pain of reaction, disappointment, dissatisfaction or tran- 
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THE GITA 
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17. From sattwa 1 knowledge is born, and greed from 
rajas ; negligence and delusion are of tamas, and also 
ignorance. 

tot *r^ ter msm* i 
3ra?^3orfl%^iT wr ; rof^r mmxt \\ u it 

18. They rise upwards who are in sattwa ; those in 
rajas remain in the middle 2 ; those enveloped in ignorance 

profit. But of works rightly done the fruit is pure and sattwic, the inner 
result is knowledge and happiness. Yet attachment even to these pleasur- 
able things must be entirely abandoned, first, because in the mind they 
are limited and limiting forms and, secondly, because, since sattwa is 
constantly entangled with and besieged by rajas and tamas which may at 
any moment overcome it, there is a perpetual insecurity in their tenure. 
But, even if one is free from any clinging to the fruit, there may 
be an attachment to the work itself, either for its own sake, the essential 
rajasic bond, or owing to a lax subjection to the drive of Nature, the 
tamasic, or for the sake of the attracting rightness of the thing done, 
which is the sattwic attaching cause powerful on the virtuous man or the 
man of knowledge. And here evidently the resource is in that other in- 
junction of the Gita, to give up the action itself to the Lord of works 
and Be only a desireless and equal-minded instrument of his will. (See 
sloka 19.) 

1 Tlie three modes of Nature, sattwa , rajas , tamas are described in the 
Gita only by their psychological action in man, or incidentally in things 
such as food according as they produce a psychological or vital effect on 
human beings. If we look for a more general definition, we shall per- 
haps catch a glimpse of it in the symbolic idea of Indian religion Which 
attributes each of these qualities respectively to one member of the cosmic 
Trinity, sattwa to the preserver Vishnu, rajas to the creator Brahma, 
tamas to the destroyer Rudra. Looking' behind this idea for the rationale 
of the triple ascription, we might define the three modes or qualities in 
terms of the motion of .the universal Energy as Nature’s three concomit- 
ant and inseparable powers of equilibrium, kinesis and inertia. But that 
is only their appearance in terms of the external action of Force. Since 
consciousness is always there even in an apparently inconscienfc Force, we 
must find a corresponding psychological, power of these three modes 
which' informs their more outward executive action. On their psychologi- 
cal side the three qualities may be defined, tamas as Nature’s power of 
nescience, ' rajas as her 'power. ■ of : active-.’ seeking; -ignorance enjightened :v by-;; ; 
desire and impulsion, sattwa as her power of possessing and harmonising" 
knowledge, 

3 The ordinary human soul takes a pleasure in the customary distur- 
bances of its nature-life; it is because it lias this pleasure and because. 
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and inertia* the effect of the lowest quality, the tamasas, 
go downwards.. : ^ 

^ gfcq: ^Kf?t ^ ^STS^^rfcT I 

2j$n«rs? qt *ristePFsgf?r it is W® 

19. When the seer perceives that the modes of Nature 
ate 'the whole agency and cause of works and knows and 
turns to That which is supreme above the gunas, he 
attains,. . to mad-bhava (the movement and status of the 
Divine). 

SonSfaRster sfHft If i ® .>V® " 

IRo II ' ■ 

20. When the soul thus rises above the three gunas 

born of the embodiment in Nature, he is freed from sub- 
jection to birth and death and their concomitants, decay, 
old age and suffering, and enjoys in the end the immortality 
of its self-existence. W 


srarari - 
w arm i 

%JTT5TR5 ^ ^cTR^prRfcR^r II R\ II 
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21. Arjuna 1 said : What are the signs of the man who 
has risen above the three gunas, O Lord ? What his action 
and how does he surmount the gunas ? 

sparer sr srffh «r miN* =5r trr^r i 
m tfi ^rssrfrrr^r * fSfcpr# ^>rf ^rf|r 11 v* 11 

22. The Blessed Lord said : He, O Pandava, who does 

not abhor or shrink from the operation of enlightenment (the 
result of rising sattwa) or impulsion to works (the result 
of rising rajas) or the clouding over of the mental and 
nervous being (the result of rising tamas), nor longs after 
them, when they cease; ; ;■ . 

; . ^ ! 

gwr s&ar sftssrfcrgflr * 1 # 11 '<% 11 

23. He who, established in a position 2 as of one seated 
high above, is unshaken by the gunas ; who seeing that it 
is the gunas that are in process of action stands apart 
immovable ; 


1 This question again reveals the pragmatic and practical nature of 
Arjuna. How can one live and act in the world and yet be above the 
gunas? The sign, says Krishna, is that equality of which I have so con- 
stantly spoken. 

2 He has seated himself in the conscious light of another principle 
than the nature of the gunas and that greater consciousness remains 
steadfast in him, above these powers and unshaken by their motions like 
the sun above clouds to one who has risen into a higher atmosphere. He 
from that height sees that it is the gunas that are in process of action 
and that their storm and calm are not himself but only a movement of 
Prakriti ; his self is immovable above and his spirit does not participate 
in that shifting mutability of things unstable. This is the impersonality of 
the Brahmic status ; for that higher principle, that greater wide high-seated 
consciousness, kutastha , is the immutable Brahman. 

But still there is evidently here a double status, there is a scission of 
the being between two opposites; a liberated spirit in the immutable Self 
or Brahman watches the action of an unliberated mutable Nature,— 
Akshara and Kshara. Is there no greater status, is the end of Yoga to 
drop the mutable nature and the gunas born of the embodiment in Nature 
and disappear into the impersonality and everlasting peace of the 
Brahman? There is, it would seem, something else; the Gita refers to it 
at the dost of this chapter, always returning to this one final note. 
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24-25. He who regards happiness and suffering alike, 
gold and mud and stone as of equal value, to whom the 
pleasant and the unpleasant, praise and blame, honour and 
insult, the faction of his friends and the faction of his 
enemies are equal things ; who is steadfast in a wise imper- 
turbable and immutable inner calm and quietude ; who 
initiates no action (but leaves all works to be done by the 
gunas of Nature) — he is said to be above the gunas. 

*rr sr mwc^ftar wfefpR i ' : 

sr ?prr?H3Tcftr^cTH: smnijyw .^rlr 11 w 

26. He also who loves and strives after Me . with an 
undeviating love and adoration, passes beyond the three 
gunas and he too is prepared for becoming the Brahman. 

| =sr 11 rvs ii 

ajoR^^nwtift ?iw ^f^frs^TFTi i 

27. I 1 (the Purushottama) am the foundation of the 
silent Brahma and of immortality and imperishable spiritual 
existence and of' the eternal dharma and of an utter bliss 
of happiness. 

1 There is a status then which, is greater than the peace of the Akshara 
as it watches unmoved the strife of the gunas. There is a highest spiritual 
experience and foundation above the immutability of the Brahman, there 
is an eternal dharma greater than the rajasic impulsion to works, pmvritti , 
there is an absolute delight which is untouched by rajasic suffering and 
beyond the sattwic happiness, and these things are found and possessed 
by dwelling in the being and power of the Purushottama. But since it is 
acquired by bhakti, its status must be that divine delight, Ananda, in 
which is experienced the union of utter love* and possessing oneness, the 
crown of bhakti. And to rise into that Ananda, into that inexpressible 
oneness must be the completion of spiritual perfection and the fulfilment 
of the eternal immortalising dharma. 

* M ratish aj - ap ? vmaspada i aura anandata iiwam , 
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Fifteenth Chapter 


THE THREE PURUSHAS 


. . gfironsTO.i ' 
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1. The Blessed Lord said : With its original source above 
(in the. Eternal), its branches stretching below, the Ash- 
wattha 1 is said to be eternal and imperishable ; the leaves 
of it are the hymns of the Veda; he who knows it is the 
Veda-knower. 2 


sispsr j^rrar^fi^crTf^ h R u 


2. The branches of this cosmic tree extend both below 
and above (below in the material, above in the supraphysi- 
cal planes), they grow by the gunas of Nature,; the sen- 


1 Here is a description of cosmic existence in the Vedantic image of 
the Ashwattha tree. 

a The knowledge the Veda gives us is a knowledge o£ the gods, of the prin- 
ciples and powers of the cosmos, and its fruits are the fruits of a sacrifice which 
is offered with desire, fruits of enjoyment and lordship in the nature of the 
three worlds, in earth and heaven and the world between earth and 
heaven. The branches, of this cosmic tree extend both below and above, 
below in the material, above in the supraphysical planes; they grow by 
the gunas of Nature, for the triple guna is all the subject of the Vedas, 
iraigunya-vishaya vedak The Vedic rhythms are the leaves and the sen- 
sible objects of desire supremely gained by a right doing of sacrifice are 
the; constant budding of the foliage. Man, therefore, so long as he enjoys 
the play of the gunas and is attached '.to desire, is held in the coils of 
Pravtitti, in the movement of birth and action, turns about constantly 
between the earth and the middle planes and the heavens and is unable to 
"geti'back to his,' supreme spiritual infinitudes. This .was perceived^ by; the:;; 
sages. To achieve liberation they followed the path of Nivritti or cessa- 
tion from the original urge to action, and the consummation of this way 
;:Iki ; :;the::ice:ssatipn ■ of birth itself and .a ■ transcendent ; istatus yin ■fhbf highest;;; 
^isupr^-cosmic reach of the Eternal y Vyiy'y ;f-> - Cd; V dh-Sjph 

But for this purpose it is necessary to cut these long-fixed roots of 
day re by the strong sword of *1* tachmcnt 
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sible objects are its foliage, downward here into the world 
of men it plunges its roots of attachment and desire with 
their consequences of an endlessly developing action. 


5f ’OTirefrg TTRTt 5T 3T ! 

^ fi^T II ^ I! 

cRn qr$ awrftHrflra®* q fcn*re r r ?! ^5*. 1 

cfe vra sretr Jrffxn sn^-rr §rraft 11 h 11 


: 3-4* The real, form, of it cannot be perceived by us in 

-this; material world of man’s embodiment, nor its beginning.. 
: nor its end, nor ' its foundation ; haying cut down this ■ firmly 
rooted Ashwattha by the strong sword .of detachment, one 
should seek for that highest goal whence, once having 
reached it, there is no compulsion of return to mortal life; 
I turn away (says the Vedantic verse) to seek that original 
Soul ' alone from whom proceeds the ancient sempiternal 
urge to action* . 


; forfrorter ®r^TicJT^TT ^#friwrr: 1 

aptflSgwr* 11 H 11 

5. To be free from "the bewilderment of this lower 
Maya, without egoism, the great fault of attachment con- 
quered, all desires stilled, the duality of joy and grief cast 
away, always to be fixed in a spiritual consciousness, these 
are the steps of the way to that supreme Infinite. 

■ crotsto sr sranfl t st 1 ' . '/A 

sEfSrsrfff f5i?rS%.?ra[w w&m w % w iVt?:/;' 


6. There we find the timeless being which is not illu- 
mined by sun. or moon or fire (but is itself ' the light of 
; the ; presence of the eternal Purusha) ; having gone thither 
they return not ; that is the highest eternal status 1 of My 
Being. 


1 But it would seem that this can be attained very well, best even, 
pre-eminently, directly, by the quiescence of Sannyasa. Its appointed path 
would/' 'seem; to the /way: of . the Akshara, a. complete ■ renunciation^ ’of ^ 
-/works; and .life, an ascetic seclusion, an - ascetic , inaction. Where is.’, the.' 

^ ;rpdm here,-/ or/:;at ’.feast . where" is the- -..call, the necessity, for the command- ' 
:;,td::;'mcti6n; : : and,’.- what :■ has-' all; this' . to' do with the maintenance - of ’the- ■ /CO$- , 
rale existence, h'kasangmha , the slaughter of Kurukshetra, the ways of the 
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7. It is an eternal portion 1 of Me that becomes the 
Jiva in the world of living creatures and cultivates the sub- 
jective powers of Prakriti, mind and the five senses. 

qsgMfcrrft t 11 

8. When the Lord 2 takes up this body (he brings in 
with him the mind and the senses) and in his going forth 

Spirit in Time, the vision of the million-bodied Lord and his high- voiced 
bidding, " Arise, slay the foe, enjoy a wealthy kingdom”? And what then 
is this soul in Nature ? This spirit, too, this Kshara, this enjoyer of our 
mutable existence is the Purushottama ; it is he in his eternal multipli- 
city, that is the Gita’s answer. „';i 

1 This is an epithet, a statement of immense bearing and consequence. 
For it means that each soul, each being in its spiritual reality is the very 
Divine, however partial its actual manifestation of him in Nature. And 
it means too, if words have any sense, that each manifesting spirit, each 
of the many, is an eternal individual, an eternal unborn undying power 
of the one Existence. We call this manifesting spirit the Jiva, because 
it appears here as if a living creature in a world of living creatures, and 
we speak of this spirit in man as the human soul, and think of it in the 
terms of humanity only. But in truth it is something greater than its 
present appearance and not bound to its humanity : it was a lesser 
manifestation than the human in its past, it can become something much; 
greater than mental man in its future. And when this soul rises above 
all ignorant limitation, then it puts on its divine nature of which its 
humanity is only a temporary veil, a thing*' of partial and incomplete 
significance. The individual spirit exists and ever existed beyond in the 
Eternal, for it is itself everlasting, sanalana. It is evidently this idea of 
the eternal individual which leads the Gita to avoid any expression at all 
suggestive of a complete dissolution, lay a, and to speak rather of the highest 
state of the soul as a dwelling in the Purushottama, nivasishyasi mayyeva. 

* This eternal individual is not other than or in any way really sepa- 
rate- from the Divine Purusha. It is the Lord himself, the Ishwara who by 
virtue of the eternal multiplicity of his oneness — is not all existence a 
rendering of that truth of the Infinite ? — exists for ever as the immortal 
soul within us and has taken up this body and goes forth from the tran- 
sient framework when it is cast away to disappear into ..the' elements of 
Nature. But the identity of the Lord and the soul in mutable Nature is 
■ hidden from us by outward appearance and lost in the crowding 
mobile deceptions of that Nature. And those who allow themselves to be 
governed by the figures of Nature, the figure of humanity or any . other, 
form, will never see it, but will ignore and despise the Divine lodged in 
the human body. 
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too (casting away the body) he goes taking them as the 
wind takes the perfumes from a vase. 

sr mw mnfer =sr i 

w % w 

9. The ear, the eye, the touch, the taste and the smell, 
using these and the mind also, he enjoys the objects o£ 
mind and sense as the indwelling and over-dwelling Soul 

g&Riw srri% sprr# m i 

qsprfer w is 

10. The deluded do not perceive him in his coming in 
and his going forth or in his staying and enjoying and 
assumption of quality 1 ; they perceive who have the eye of 
knowledge. 

sFcFrr? trtf«ra§5 i 

qW??ft5«?^crTr4TRT II U II 

11. The Yogins who strive, see the Lord in themselves; 
but though they strive to do so, the ignorant 2 perceive Him 
not, as they are not formed in the spiritual mould. 

wrarl <r#srr 11 11 ;y 

, 12. The light of the sun that illumines all this world, 
that which is in the moon and in fire, that light know as 
from Me. 

1 They see only what is there visible to the mind and senses, not 
the greater truth which can only be glimpsed by the eye of knowledge. 

* Never can they have sight of him, even if they strive to do so, 
until they learn to put away the limitations of the outward consciousness 
and .build in themselves their spiritual being, create for it, as it were, a 
form in their nature. Man to know himself, must be kritaima , formed and 
complete in the spiritual mould, enlightened in the spiritual vision. The 
Yogins who have this eye of knowledge, see the Divine Being we are in 
their own endless reality, their own eternity of spirit. Illumined, they see 
■■ 'the: 'Lord.'; iir themselves ' and are delivered from the crude / material limita-- 
• ; tion, from the form of mental, personality, from the ' transient ■ life formula- 
tion : they dwell immortal in the truth of the self and spirit., 'But , tHeyy 
see him too not only in themselves, but in all the cosmos. 

26 
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13 . I have entered into this form of earth (and am 

the spirit of its material force) and sustain by My might 
these multitudes. I am the godhead of Soma who by the 
rasa (the sap in the earth-mother) nourishes all plants and 
trees. 

sit M^nr srrf&Rf mfsrm i 

M imiTr TO m gT R: g'gf^r^ n W n 

14. I, having become the flame of life, sustain the 
physical body of living creatures, and united with Prana and 
Apana, digest the four kinds 1 of food.* 

mk zfk mm ^ i 

15. I am lodged in the heart of all ; from Me are 
memory and knowledge and their absence. And that which 
is known by all the Vedas (and by all forms of knowing) 
am I ; and I indeed the knower of Veda and the maker of 
Vedanta. 

srsrffs? n K\ it 

16. There are two Purushas 2 (spiritual beings) in this 
world, the immutable (and impersonal) and the mutable 

1 In other words, the Divine is at once the Soul of matter and the 
Soul of life and the Soul of mind as well as the Soul of the supramental 
light that is beyond mind and its limited reasoning intelligence. 

a These two are the two spirits we see in the world ; one emerges in front 
in its action, the other remains behind it steadfast in that perpetual silence 
from which the action comes and in which all actions cease and disappear 
into timeless being, Nirvana. The 1 difficulty which baffles our intelligence 
is that these two seem to be irreconcilable opposites with no real nexus 
:V^^;ettveeh' 'them, or, any : transition from the'' one to the;" other ; ; exceptb'by:y ; an; 
intolerant movement of separation. The Kshara acts, or at least motives 
action, separately in the Akshara; the Aksh-ara stands apart, self-centred, 

* Namely, that which is chewed, that which is sucked, that which is 
licked and that which is drank. 
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(and personal) ; the mutable is all these existences, the 
Kutastha (the high-seated consciousness of the Brahmic sta- 
tus) is called the immutable. 


separate in its inactivity from the Kshara. When we live in the mobility 
of the becoming, we may be aware of but hardly live* in the immortality of 
timeless self-existence. And when we fix ourselves, in timeless being, Time 
and Space and circumstance fall away from us and begin to appear as a 
troubled dream, in the Infinite. The most persuasive conclusion would 
be, at first sight, that the mobility of the spirit in Nature is an illusion, 
a thing real only when we live in it, but not real in essence, and that is 
why, when we go back into self, it falls away from our incorruptible essence. 
That is the familiar cutting of the knot of the riddle, Brahma satyam jagan 
mithya . 

The Gita does not take refuge in this explanation which has enormous 
difficulties of its own, besides its failure to account for the illusion, — for it 
only says that it is all a mysterious and incomprehensible Maya, and then 
we might just as well say that it is all a mysterious and incomprehensible 
double reality, spirit concealing itself from spirit. The Gita speaks of 
.Maya, but. only as a bewildering partial consciousness which loses hold of 
the complete reality, lives in the phenomenon of mobile Nature and has 
no sight of the Spirit of which she is the active power, ' me prakritiJu 
When we transcend this Maya, the world does not disappear, it only 
changes its whole heart of meaning. In the spiritual vision we find not 
that all this does not really exist, but rather that all is, but with a sense 
quite other than its present mistaken significance ; all is self and soul and 
nature of the Godhead, all is Vasudeva. The world for the Gita is real, a 
creation of the Lord, a power of the Eternal, a manifestation from the 
Parabrahman, and even this lower nature of the triple Maya is a deriva- 
tion from the supreme divine Nature. Nor can we take refuge altogether 
in this distinction that there is a double, an inferior active and temporal and 
a superior calm still and eternal reality beyond action and that our libera- 
tion is to pass from this partiality to that greatness, from the action to 
the silence. For the Gita insists that we can and should, while we live, 
be conscious in the self and its silence and yet act with power in the 
world of Nature. And it gives the example of the Divine himself who is 
not bound by necessity of birth, but free, superior to the cosmos, and yet 
abides eternally in action, varta eva cha karmani. Therefore it is by putting 
on a likeness ■ of the ■ divine nature in . its , ■ completeness that the unity of 
■"this /-double., experience. becomes entirely possible.. But 'what' is the .princi- 
ple of that oneness? 

The Gita finds it in its supreme vision ' of the Purushottama ; for that ; 
is- the type, according to its doctrine, of the complete and the highest 
experience, it is the knowledge of the whole-knowers riis z-vidak. 
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17. But other than these two is that: highest spirit 
called the supreme Self, 1 who enters the three worlds and up- 
bears them, the imperishable Lord. 

1 The Akshara is para , supreme in relation to the elements and action 
of cosmic Nature. It is the immutable Self of all, and the immutable Self 
of all is the Purushottama. The Akshara is he in the freedom of his self- 
existence unaffected by the action of his own power in Nature, not impinged 
on by the urge of his. own becoming, undisturbed by the play of his own ■ 
qualities. But this is only one aspect though a great aspect of the integral 
knowledge. The Purushottama is at the same time greater than the Akshara, 
because he is more than this immutability and he is not limited even by 
the highest eternal status of his being, param dhama . Still, it is through 
whatever is immutable and eternal in us that we arrive at that highest 
status from which there is no returning to birth, and that was the libera- 
tion which was sought by the wise of old, the ancient sages. But when 
pursued through the Akshara alone, this attempt at liberation becomes the 
seeking of the Indefinable, a thing hard for our nature embodied as we 
are here in Matter. The Indefinable, to which the Akshara, the pure 
intangible self here in us rises in its separative urge, is some supreme 
Unmanifest, paw avyakta , and that highest unmanifest Akshara is still the 
Purushottama. Therefore, the Gita has said, those also who follow after f 
the Indefinable, come to me, the eternal Godhead. But yet is he more 
even than a highest unmanifest Akshara, more than any negative Absolute, 
neti neti, because he is to be known also as the supreme Purusha who extends 
this whole universe in his own existence. He is a supreme mysterious AIL 
an ineffable positive Absolute of all things here. He is the Lord in the 
Kshara, Purushottama not only there, but here in the heart of every 
creature, Ishwara. And there too even in his highest eternal status paro 
avyaktah , he is the supreme Lord, Parameshwara, no aloof and unrelated 
Indefinable, but the origin and father and mother and first foundation and 
eternal abode of self and cosmos and Master of all existences and enjoy er 
of askesis and sacrifice. It is by knowing him at once in the Akshara and 
the Kshara, it is by knowing him as the Unborn who partially manifests 
himself in all birth and even himself descends as the constant Avatar, it 
is by knowing him in his entirety, samagram mam , that the soul is easily 
released from the appearances of the lower Nature and returns by a vast 
sudden growth and broad immeasurable ascension into the divine being 
and supreme Nature, For the truth of the Kshara too is a truth of the 
Purushottama. The Purushottama is in the heart of every creature and is 
manifested in his countless Vibhutis ; the Purushottama is the cosmic 
spirit in Time and it is"-' he ' that gives the command to the ' divine", action of „ 

. the liberated human spirit. He is '.both' Akshara, and Kshara, and yet he is 
other because he is more and greater than either of these opposites. 

The Divine is neither wholly the Kshara, nor wholly the Akshara. He * 
is greater than the immutable Self and he is much greater than the Soul '■ 
of mutable things. If he is capable of being both at once, it is because * . 
he is other then they, cnyalr the Purushottama above ail cosmos and yet 
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18. Since I am beyond the mutable and am greater and 
higher even than the immutable, in the world and the Veda, 
I am proclaimed as the Purushottama (the supreme Self). 


itt wm n Vk li 

19. He 1 who undeluded thus has knowledge of Me as 
the Purushottama, adores Me (has bhakti for Me) with all- 
knowledge and in every way of his natural being. 

ffcT 33pcOT 5T?TTS?m ! 

urarS^srr f feiTR n \\ 

?r% WKforrsrl 

?nsr i 

20. Thus by Me the most secret shastra (the supreme 
teaching and science) has been told, O sinless one. Absolutely 
to know it is to be perfected in understanding and successful 
in the supreme sense, O Bharata. 


extended in the world and extended in the Veda, in self-knowledge and 
in cosmic experience. 

3 He sees the entire sense both of the. self and of things ; he restores 
the integral reality of the Divine; he unites the Kshara and the Akshara 
in the Purushottama. He loves, worships, cleaves to and adores the supreme 
Self of his and all existence, the one Lord of his and all energies, the close 
and far-off Eternal in and beyond the world. And he does this too with 
no single side or portion of himself, exclusive spiritualised mind, blinding 
light of the heart intense but divorced from largeness, or sole aspiration 
of the will in works, but in all the perfectly illumined ways of his being 
and his becoming, his soul and his nature. Divine in the equality of his 
imperturbable self- existence, one in it with all objects and creatures, he 
brings that boundless equality, that deep oneness down into his mind and 
heart and life and body and founds on it in an indivisible integrality the 
’ I Af;- H £;y ■XoVe ^ .-v divine- ; -works- / and divine; knowledge. ■ This '.is;-. 'the.' 


iiii?! 

mm 



isililgifiii 


WKm 




DEVA AND ASURA 


(The Gita has insisted on doing all actions, sarvani kar- 
mani, kritsnakrit ; . it has said that in whatever way the per- 
fected Yogin lives and acts, he lives and acts in God. This 
can only be, if the nature also in its dynamics and work- 
ings becomes divine, a power imperturbable, intangible, in- 
violate, pure and untroubled by the reactions of the infe- 
rior Prakriti. How and by what steps is this most difficult 
transformation to be effected? What is this last secret of 
the soul’s perfection? What the principle or the process of 
this transmutation of our human and earthly nature? 

The sattwic quality is a first mediator between the higher 
and the lower nature. It must indeed at a certain point 
transform or escape from itself and break up and dissolve 
into its source; its conditioned derivative seeking light and 
carefully constructed action must change into the free direct 
dynamics and spontaneous light of the spirit. But meanwhile 
a high increase of sattwic power delivers us largely from 
the tamasic and the rajasic disqualification ; and its own dis- 
qualification, once we are not pulled too much downward 
by rajas and tamas, can be surmounted with a greater ease. 
To develop sattwa till it becomes full of spiritual light and 
calm and happiness is the first condition of this preparatory 
discipline of the nature. 

That, we shall find, is the whole, intention of the remain- 
ing chapters of the Gita. But first it prefaces the con- 
sideration of this enlightening movement by a distinction 
between two kinds of being, the Deva and the Asura ; for 
the Deva is capable of a high self-transforming sattwic 
action, the Asura incapable. We must see what is the 
object of this preface and the precise bearing of; vthis..:f dis- 
tinction. The general nature of all human beings is the 
same, it is a mixture of the three gunas ; it would seem 
then that in all there must be the capacity to develop and 
strengthen the sattwic element and turn it upward towards 
the heights of the divine transformation. That our ordinary 
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turn is actually towards making our reason and will the 
servants of our rajasic and tamasic egoism, the ministers of 
our restless and ill-balanced kinetic desire or our self- 
indulgent indolence and static inertia, can only be, one 
would imagine, a temporary characteristic of our undeveloped 
spiritual being, a rawness of its imperfect -evolution and 
must disappear when our consciousness rises in the spiritual 
scale. But we actually see that men, at least men above 
a certain level, fall very largely into two classes, those who 
have a dominant force of sattwic nature' turned towards 
knowledge, self-control, beneficence, perfection and those 
who have a dominant force of rajasic nature turned towards 
egoistic greatness, satisfaction of desire, the indulgence of their 
own strong will and personality which they seek to impose 
on the world, not for the service of man or God, but for 
their own pride, glory and pleasure. These are the human 
representatives of the Devas and Danavas or Asuras, the 
Gods and the Titans. 

The ancient mind, more open than ours to the truth of 
things behind the physical veil, saw behind the life of man 
great cosmic powers or beings representative of certain turns 
or grades of the universal Shakti, divine, titanic, gigantic, de- 
moniac, and men who strongly represented in themselves these 
types of nature were themselves considered as Devas, Asuras, 
Rakshasas, Pisachas. The Gita for its own purposes takes up 
this distinction and develops the difference between these 
two kinds of beings, dwau bhuta-sargau. It has spoken pre- 
viously of the nature which is Asuric and Rakshasic and 
obstructs God-knowledge, salvation and perfection; it now 
contrasts it with the Daivic nature which is turned to these 
things.) 

scsrisr to n i ii 

srsn ifer? srrfcwrfw i 
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1-3. The Blessed Lord said : Fearlessness, purity of tern- 
pei ament, steadfastness in the Yoga of Knowledge, giving, 
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self-control, sacrifice, the study of Scripture, askesis, candour 
and straightforwardness, liarmlessness, truth, absence of 
wrath, self-denial calm, absence of fault-finding, compassion 
to ail beings, absence of greed, gentleness, 1 modesty, freedom 
from restlessness, energy, forgiveness, patience, cleanness, ab- 
sence of envy and pride— these are the wealth of the man 
born into the Deva nature. 

i , ; /Vt 

stitr =E 3 Tfmnc^r a 11 

4. Pride, arrogance, excessive self-esteem, wrath, harsh- 

ness, ignorance, these, O Partha, are the wealth of the man 
bom into the Astiric nature. - . " , 

1 tft tot i 

. m spar; tsftafosmTtsfh «rpr;§v 11 r A if 

5. The Daivic qualities lead towards liberation, the 
Asuric towards bondage. Grieve 2 not, thou art born in the 
Deva-nature, O Pandava. 

aft ^ i 

|sr? srfa? s?f§t qT^r w *rss 11 % n 

6. There are two creations 3 of beings in this material 
world, the Daivic and the Asuric; the Daivic hath been 
described at length : hear fro m Me, O Partha, the Asuric. 

1 Its gentleness and self-denial and self-control are free from all weak- 
ness: it has energy and soul-force, strong resolution, the fearlessness of. the 
soul that lives in the right and according to the truth as well as its 
harmlessness, tejak, abhayam, dhritik dhimsa , satyam. The whole being, the 
whole temperament is integrally pure; there is a seeking for knowledge and 
a calm and fixed abiding in knowledge, 

* He need not -grieve with the 'thought that by acceptance of; 
battle and slaughter he will be yielding to the impulses of the Asura, 
The action on which all turns, the battle which Arjuna has to fight with 
the incarnate Godhead as his charioteer at the bidding of the Master of 
the world in the form of the Time-Spirit, is a struggle to establish the 
kingdom of the Dharma, the empire of Truth, Right and Justice* He 
himself is born in the Deva kind ; lie has developed in himself the sattwic 
being, until he has now come to a point,, at which he is capable of a high 
■■"transformation" and liberation ' from the' traigunya and;, therefore V,even;>ftdnt : : 
the sattwic nature. 

■,:'■■ , s The 'distinction , between/ the, .Deva: and., 

$ive of all humanity, not rigidly applicable to all its individuals, neither 
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7. Asuric men have no true knowledge of the way of 
action' or the way of abstention ; truth is not in them, nor 
clean doing, nor faithful observance, • 

3T^msrfcr& If 

srq^rr^Fwp' f is W^W'l 

8. “ The world is without God,” they say, “ not true, 
not founded on truth, brought about by a mutual union, 
■with desire for its sole cause, a world of Chance.” 

osi wmmww \ ■ 
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9. Leaning on that way of seeing life, and by its false- 
hood ruining their souls and their reason, the Asuric 
men become the centre or instrument of a fierce, Titanic, 
violent action, a power of destruction in the world, a fount 
of injury and evil. 

^WRiT^fNOT: 1 WiM: 

is it sharp and definite in all stages o£ the moral or spiritual history of 
the race or in all phases of the individual evolution. The tamasic man 
who makes so large a part of the whole, falls into neither category as 
it is here described, though he may have both elements in him in a low 
degree and for the most part serves tepidly the lower qualities. The 
normal man is ordinarily a mixture ; ' but one or the other tendency is 
more pronounced, tends to make him predominantly rajaso -tamasic or ' 
sattwo-rajasic and can be said to be preparing him for either culmina- 
tion, for the divine clarity or the titanic turbulence. For here what is in 
question is a certain culmination in the evolution of the qualitative 
nature, as will be evident from the descriptions given in the text. On 
one side there can be a sublimation of the sattwic quality, the culmina- 
tion or manifestation of the unborn Deva, on the other a sublimation of 
the rajasic turn of the soul in nature, the entire birth of the Asura. 
The one leads towards that movement of liberation on which the Gita is 
about to lay stress; it makes possible a high self-exceeding of the sattwa 
quality and a transformation into the likeness of the divine being. The 
other leads away from that universal potentiality and precipitates towards 
:hnr'£xaggemtiaa ; :^ the ego. This' 'is the point of dis- 

tinction. 
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10. Resorting to insatiable desire, arrogant, full of self- 
esteem and the drunkenness of their pride, these misguided 
souls delude themselves, persist in false and obstinate aims 
and pursue the fixed impure resolution of their longings. 


■ qKrrsrf^fc? f^rerrs 11 is 

11. They imagine that desire and enjoyment are all the 
aim of life and (in their inordinate and insatiable pursuit of 
it) they are the prey of a devouring, a measurelessly un- 
ceasing care and thought and endeavour and anxiety till the 
moment of their death. 

ti>-% 11 I'R It 

fe[jnr wsfT spsrfsw srr^ i 

srerl 1 

Is^ctsfut 11 w 

12-15. Bound by a hundred bonds, devoured by wrath 
and lust, unweariedly occupied in amassing unjust gains 
which may serve their enjoyment and the satisfaction of 
their craving, always they think, “To-day I have gained this 
object of desire, to-morrow I shall have that other; to-day 
I have so much wealth, more I will get to-morrow. I have 
killed this my enemy, the rest too I will kill. I am a lord 
and king of men, I am perfect, accomplished, strong, happy, 
fortunate, a ' privileged enjoyer of the world ; I am wealthy, 
I am of high birth ; who is there like unto me? I will 
sacrifice, I will give, I will enjoy,” 


sratCTi spTJTfri*!! trcrfcj swfcagsft 11 11 

16. Thus occupied by many egoistic ideas, deluded, 
addicted to the gratification of desire (doing works, but doing 
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them wrongly, acting mightily, but for themselves, for desire, 
for enjoyment, not for God in themselves and God in 
man), they fall into the unclean hell of their own evil. 

17. They sacrifice and give not in the true order, but 
from a self-regarding ostentation, from vanity and with a 
stiff and foolish pride. 

srafi rt ^ «r srfsrcrri i ■ ' ; 

srf^cfts^r^^TJ 11 

18. In the egoism of their strength and power, in the 
violence of their wrath and arrogance, they hate, despise 
and belittle the God hidden in themselves and the God in 
man. 

crFft f^rar: sKpsrerftjg stchothc. i - ; 

n VK w . - ; 7 ; ■ /vt- 

19. These proud haters (of good and of God), evil, 
cruel, vilest among men in the -world, I cast down con- 
tinually into more and more Asuric births. 

^ 1 *%^ crrft *rfcrq; 11 ii 

20. Cast into Asuric wombs, deluded birth after birth, 
they find Me not (as they do not seek Me) and sink 
down into the lowest status of soul-nature. 1 


1 This graphic description, even giving its entire value to the distinction 
it implies, must not be pressed to carry more in it than it means. When 
it is said that there are two creations of beings in this material world/ 
Deva and A sura* it is not meant that human souls are so created by 
God from the beginning each with its own inevitable career in Nature, 
* The distinction between the two creations has- its full truth in 
supraphysicai planes where the law of spiritual: evolution does not 
goverh/the: 'movement.: ■ 'There, are worlds of the Devas,. worlds : pf the-'.' 
Asuras, and there are in these worlds behind us constant types of 
beings which support the complete divine play of creation indispensable 
/: ; v; to' : |'the' ; m^arch' of; the- universe ■' and cast their influence /...also; 'on;'; '-the, 
;bartll, .and/on' the- .life'--, and' nature' of man ■ in this physical-plane; ;of:;/exi$~; 

. ience. ■ ; 
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21. Threefold are the doors of Hell, destructive of the 
soul— desire, wrath and greed: therefore let man renounce 
these three. 

ssfesr I ' . ; ... 

. en'orcrtnaR* to ii !l . .. ' 

22. A man liberated from these doors of darkness, O 
son of Kunti, follows his own higher good and arrives at 
the highest soul-status. 

m I . 

9 m 5f H TO «TfcP^ II a. )i 

23. He who, having cast aside the rules of the Shastra, 
followed! the promptings of desire, attaineth not to perfec- 
tion, nor happiness, nor the highest soul-status. 

nor is it meant that there is a rigid spiritual predestination and those 
rejected from the beginning by the Divine are blinded by him so that 
they may be thrust down to eternal perdition and the impurity of Hell. 
All souls are eternal portions of the Divine, the Asura as well as the Deva, 
all can come to salvation : even the greatest sinner can turn to the Divine. 
But the evolution of the soul in Nature is an adventure of which Swabhava 
and the Karma governed by the Swabhava are ever the chief powers ; and 
if an excess in the manifestation of the Swabhava, the self-becoming of 
the soul, a disorder in its play turns the law of being to the perverse 
side, if the rajasic qualities are given the upper hand, cultured to the 
diminution of satfcwa, then the trend of Karma and its results necessarily 
culminate not in the sattwic height which is capable of the move- 
ment of liberation, but in the highest exaggeration of the perversities of 
the lower nature. The man, if he does not stop short and abandon his 
way of error, has eventually the Asura full born in him, and once he has 
taken that enormous turn away from the Light and Truth, he can no 
more reverse the fatal speed of his course because of the very immensity 
of the misused divine power in him until he has plumbed the. depths to 
which it falls, found bottom and seen where the way has led him, the 
/'power.' exhausted and misspent, himself down in the lowest state of the 
soul nature, which is . Hell. Only when he understands and turns to the 
Light, does that other truth of the Gita come in, that even the greatest: 
psihner, -.the. most "impure, and. violent evil-doer, ;is>-sa.ved;bthe^ 

.. turns to adore and follow after the Godhead within him. Then, simply by 
ve 'ty . soon into .the".' sattwicywa^ 

tion and freedom. 
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awTw k ^pif^T4^Pr%cft i 
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24. Therefore let the Shastra 1 be thy authority in deter- 
mining what, ought' to be done or what ought not to be 
done. Knowing what hath been declared by the rules of the 
Shastra, thou oughtest to work in this world. 


1 To follow the law of desire is not the true&rule of our nature ; there 
is a higher and juster standard of its works. But where is it embodied 
or how is it to be found? In the first place, the. human race has always 
been seeking for this just and high Law and whatever it has discovered is 
embodied in its Shastra, its rule of science and knowledge, rule of ethics, 
rule of religion, rule of best social living, rule of one’s right relations with 
man and God and Nature. Shastra does not mean a mass of customs, 
some good, some bad, unintelligently followed by the customary routine 
mind of the tamasic man. Shastra is the knowledge and teaching laid down 
by intuition, experience and wisdom, the science and art and ethic of life, 
the best standards available to the race. The half-awakened man who 
leaves the observance of its rule to follow the guidance of his instincts and 
desires, can get pleasure but not happiness, for the inner happiness can 
only come by right living. He cannot move to perfection, cannot acquire the 
highest spiritual status. The law of instinct and desire seems to come 
first in the animal world, but the manhood of man grows by the pursuit 
of truth and religion and knowledge and a right life. The Shastra, the 
recognised Right that he has set up to govern his lower members by his 
reason and intelligent will, must therefore first be observed and made the 
authority for conduct and works and for what should or should not be 
done, till the instinctive desire nature is schooled and abated and put down 
by the habit of self-control and man is ready first for a freer intelli- 
gent self -guidance and then for the highest supreme law and supreme liberty 
of the spiritual nature. ■ 

All Shastra is built on a number of preparatory conditions, dharmas ; 
it is a means, not an end. The supreme end is the freedom of the spirit 
when abandoning all dharmas the soul turns to God for its sole law of 
action, acts straight from the divine will and lives in the freedom of the 
divine nature, not in the Law, but in the Spirit. This is die development 
M Ahe tteachipg ■' which : ds : ;'prepgirhd; by the next question’ of Arjima* : > ’ 








Seventeenth Chapter 


THE GUNAS, FAITH AND WORKS 


(The Gita has made a distinction between action accord- 
ing to the license of personal desire and action done accord- 
ing to the Shastra. But we see also that there is a freer tendency 
in man other than the leading of his desires and other than 
his will to accept the Law, the fixed idea, the safe govern- 
ing rule of the Shastra. The individual frequently enough, 
the community at any moment of its life is seen to turn 
away from the Shastra, becomes impatient of it, loses . that 
form of its will and faith and goes in search of another law 
which it is now more disposed to accept as the right rule of 
living and regard as a more vital or higher truth of existence. 
The Shastra is something impersonal to the individual, and 
that gives it its authority over the narrow personal law of his 
members; but at the same time it is personal to the collec- 
tivity and is the outcome of its experience, its culture or its 
nature. It is not in all its form and spirit the ideal rule of 
fulfilment of the Self or the eternal law of the Master of 
our nature, although it may contain in itself in small or 
larger measure indications, preparations, illuminating glimpses 
of that far greater thing. And the individual may have gone 
beyond the collectivity and be ready for a greater truth, a 
wider walk, a deeper intention of the Life-Spirit. 

But what then shall be the secure base of an action 
which departs both from the guidance of desire and from the 
normal law ? For the rule of desire has an authority of its 
own, no longer safe or satisfactory to us as it is to the 
animal or as it might have been to a primitive humanity, 
but still, so far as it goes, founded on a very living part of 
our nature and fortified by its strong indications; and the 
law, the Shastra has behind it all the authority of long-esta- 
blished rule, old successful sanctions and a secure past experi- 
ence. But this new movement is of the nature of a powerful 
adventure into the unknown or partly known, a daring deve- 
lopment and a new conquest, and what then is the clue to 
be followed, the guiding light on which it can depend or its 
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strong basis in our being? The answer is that the clue and 
support is to be found in man’s shraddha , his faith* his will 
to believe* to live what he sees or thinks to be the truth of 
himself and, of. existence* In other words this movement is 
'man’s 'appeal to himself or to. something potent and compel- 
ling in himself or in universal existence for the discovery of 
his truth* his law of living, his way to. fulness and perfection. 
And everything depends on the nature of his faith, the thing 
in himself or in the universal soul — of which he is a portion 
or manifestation — to which lie directs it and on how near he 
.gets by it to his real self and the Self or ■ true being” of the: 
universe. The Gita deals with this question on its own line 
of spiritual teaching and self-discipline, For Arjuna puts 
immediately a suggestive query from which the problem or 
one aspect of it arises.) 


i 

ij sr^rTfN^rr: i 

^rr fasr 1 is \ is 


1. Arjuna said : When men sacrifice to God or the' gods 
with faith, but abandon the rule of the Shastra, what is 
that concentrated will of devotion in them, nishtha , which 
gives them this faith and moves them to this kind of action, 
O Krishna ? Is it satfcwa, rajas or tarnas ? 


i ; ■ 

sxsrsft 4hr crm# %f?r rrf > 1 % ii R il 

: 2. The Blessed Lord' said: The faith in embodied beings 
is of a triple kind like all things in Nature and ..varies ac~ 
cording to the dominating quality of their nature, sattwa, 
rajas or tamas. Hear thou of these. 


: . srargw srafo sttct i 

srarawts* wzw&j ^ w* ii \ ii 

3. The faith of each man takes the shape given to it 
by his stuff of being, O Bharata. This Purusha, 1 this soul , in 


a this pregnant saying a little closely,., we; shall iind 'that: 
dus single line contains Implied in its few forceful words almost die whole 
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man, is, as it were, made of shraddha, a faith, a will to 
be, a belief in itself and existence, and whatever is that 
will, faith or constituting belief in him, he is that and that 

is he. feOIOOOOO ; A eXOIOSX 

^Sf5% crPTSTT 3CTTJ || « || 

4, Sattwic men offer sacrifice to the gods, the rajasic 
to the Yakshas <the keepers of wealth) and the Rakshasic 
forces ; the others, the tamasic, offer their sacrifice to ele- 
mental powers and grosser spirits. 1 

zmm'&dk® sftt ?rp% 3* mt srt: i 

11 h n 

^cmTOT%^: I 

m it %, is 

5-6. The rnen who perform violent ■ austerities, contrary 
to, the Shastra, with arrogance and egoism, impelled by the 
■ force of their desires and passions, men of unripe minds tor-' 
menting the aggregated elements forming the body and trouble 
ing Me also, seated in the body, know these to be Asuric 
in their resolves. 2 

theory of the modem gospel of pragmatism. For if a man or the soul in 
a man consists of the faith which is in him, taken in this deeper sense, 
then it follows that the truth which he sees and wills to live is for him 
the truth of his being, the truth of himself that he has created or is 
creating and there can be for him no other real truth. This truth is a 
thing of his inner and outer action, a thing of his becoming, of the soul’s 
dynamics, not of that in him which never changes. He is what he is to- 
day by some past will of his nature sustained and continued by a present 
will to know, to believe and to be in his intelligence and vital force, and 
whatever new turn is taken by this will and faith active in his very sub- 
stance, that he will tend' to .'become' in the future. We create our own 
truth of existence in our own’ action of mind and life, 'which is another 
way of saying that we create our own selves, are our own makers. But 
very obviously this is only one aspect of the truth. 

1 The tamasic man does mot offer his sacrifice to the gods, but to 
inferior elemental powers or to those grosser spirits behind the veil who feed 
upon his works and dominate his life with their darkness. The rajasic man. 

. ipffcrs .'his,.' sacrifice to dower godheads or. to ■ .perverse'. 
sacrifice is offered as a service to the gods. 

• - ' * Even if there is ostensibly a more inward and noble object and the 
faith and will are of a higher kind, yet if any kind of arrogance or pride* 
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. sr§w fofesft mfh r fmt i 

. qwiw«rr fR aw ^fiw *j<g « \s n 

7. The food 1 also which is dear to each is of triple 

character, as also . sacrifice,® askesis and giving. Hear thou 
the distinction of these, i: o .'; . ' C : '-/T 

§ || ■ pjrt fenrem sttskt: 11 c ti 

8. The sattwic temperament in the mental and physical 
■body turns naturally to the things that increase the life,' 
increase the inner and outer 'strength, nourish .at once the 
mental, vital, and physical force and increase the' pleasure' and 
.satisfaction'' and happy condition of mind and life -and body, 
all. that is succulent and ' soft, and firm and satisfying, 

sniper * r 5 Kff& u w % 11 

9. The rajasic temperament prefers naturally food that 
is violently sour, pungent, hot, acrid, rough and strong and 

or any great strength of violent self-will or desire, enters into the askesis 
or if it drives some violent, lawless or terrible action contrary to the 
Shastra, opposed to the right rule of life and works and afflicting to one- 
self and to others, or if it is of the nature of self-torture and hurts the 
mental, vital and physical elements or violates the God within us who is 
seated in the inner subtle body, then too it is an unwise, an Asuric, a 
rajasic or rajaso-tamasic tapasya, 

1 Everything here, including' physical things, partakes of this triple 
character. . Our food, for example, the Gita tells us, is either sattwic, 
rajasic or tamasic according to its character and effect on the body. 

E All dynamic action may he reduced in its essential parts to these 
three elements. For all dynamic action, all kinesis of the nature involves., 
a voluntary or an involuntary tapasya or askesis, an energism and concen- 
tration of our forces or capacities or of some ...capacity which helps us to 
achieve, to acquire or to become something, tapas. All,, action involves a 
giving of what we are or have, .an expenditure which is the price of that 
achievement, acquisition or becoming, . dana. All action involves too a 
■sacrif ice:; tp; '.elemental, or., to; universal powers.' or to the supreme Master "of, 
..our -works,; The. question ' is whether ,- we . do . these things inconsciently,: ; 
'■passively,;;': or at' beste with an unintelligent'' ignorant Iialf-conscient wil|;;:: or': 
,:with mit' 'Unwisely hr'; 1 ' perversely'' c on s cien t energism, . or with; a - wisely; corib 

in ■ other., words,., whether’' our ; ';Sa'cnfice,j 

v-: aiplji'' rajasic or sattwic in nature,' 'h' epey 
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burning, the aliments that increase ill-health and the distem- 
pers of the mind and body. : V 

mm.4 <3fcr m s 

sf^SPfirfa =SFT$fW SfUR li to || 

10* The tatnasi c temperament takes a perverse pleasure 
in cold, impure, stale, rotten, or tasteless foodf or .even; accepts', 
like the animals the remnants half-eaten by others. 

feferetT sr fssct i 

. . : . §sr 

*ms?m%Tcr mi toi? sr ii W is 

"■ 11. The sacrifice 1 which is offered by men without 
desire for the personal fruit, which' is executed according , to 

1 The sattwic sacrifice comes very near to the ideal and leads 
directly towards the kind of action demanded by the Gita ; but it is not 
the last and highest ideal, it is not yet the action of the perfected mail 
who lives in the divine nature. For it is carried out as a fixed dhanna, 
and it is offered as a sacrifice or service to the gods, to some partial' 
power or aspect of the Divine manifested in ourselves or in the universe. 
Work done with a disinterested religious faith or selflessly for humanity or 
impersonally from devotion to the Right or the Truth is of this nature, and 
action of that kind is necessary for our perfection ; for it purifies our 
thought and will and our natural substance. The culmination of the sattwic 
action at which we have to arrive is of a still larger and freer kind; it is 
the high last sacrifice offered by us to the supreme Divine in his integral 
being and with a seeking for the Purushottama or with the vision of Vasu- 
deva in all that is, the action done impersonally, universally, for the good 
of the world, for the fulfilment of the divine will in the universe. 
That culmination leads to its own transcending, to the immortal Dhanna. 
For then comes a freedom in .which, there is no personal /action at all, no 
sattwic rule of dharma, no limitation of Shastra ; the inferior reason and 
will ate themselves overpassed and it is not they but a higher wisdom that 
dictates and guides the work and commands its objective. There is no 
question of personal fruit; for the will that works is not our own but a 
supreme Will of which the soul is the instrument. There is no self-regard- ; 
ing and no selflessness ; for the Jiva, the eternal portion of the Divine, is 
united with the highest Self of his existence and he and all are one. in that 
Self and Spirit. There is no personal action, for all actions are given up to 
the Master of our works and it is he that does the action through the 
//divinised Prakriti. There is no sacrifice,— unless, 'we. can. ; say "that' the .-MaStbr/f 
of sacrifice is offering the works of his energy in the Jiva to himself in 
dhffcbym:' cosmic form. This is.; the 

the action that is sacrifice, this the perfection of the soul that has come 
to its full consciousness in me divine nature. 
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the right principle, and with a mind concentrated on the 
idea of the thing to . be done as a sacrifice, that is sattwic. 

3*^ £ m v< it ; 

12. The sacrifice offered with a view to the personal 
fruit, and also for ostentation, O best of the Bharatas, 
know thou that to be of a rajasic nature. 

' ' : sr^rr%:ft# m otto is ss 

13. ' The ■ sacrifice not performed according to the right 
rule of' the Shastra, without giving of food, 1 without the 
mantra, without 'gifts, empty, of faith, is said to be tamasic. 

ii Vi ii , '0 ■■ 

14. Worship given to the godhead,- to the twice-born, 
to the spiritual guide, to the wise, cleanness, candid dealing, 
sexual purity and avoidance of killing and injury to others, 
are called the askesis of the body. 

5fff% sfccr ftsrflar srq^i . TT' : \ ; 

m i\ n 


, 15. Speech causing no trouble to others, true, kind and 
beneficial, the study of Scripture, are called the askesis of 
speech. 

1 There will be no giving of food in the sacrifice, — and that act in the 
Indian ritual is symbolic of the element of helpful giving inherent in every 
action that is real sacrifice, the indispensable giving to others, the fruitful 
help to others, to the world, without which our action becomes a wholly 
self-regarding thing and a violation of the true; universal Taw of ■ solidarity 
and interchange. The work will be done without the dakshina , the much- 
needed giving or self-giving to the leaders of the sacrificial action, whether 
to the outward guide and helper of our work or to the veiled or manifest 
godhead within us. It will be done without the mantra, without the 
dedicating thought which is the sacred body of our will and knowledge 
lifted upwards to the godheads we serve by our sacrifice. 
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mtmw* sfonfwRRrass i 

wnreig«£r n K% 11 

16. A clear and calm gladness of mind, gentleness, sil- 
ence, self-control, the purifying of the whole temperament— 
this is called the askesis of the mind. 

sr^srr wit ?roretf?irfM i 

>?R$P 3 ?i% 1 ! 11 

■ m ^ 

17. This threefold askesis, done with a highest enlighten- 
ed faith, with no desire for fruit, harmonised, is said to be 
sattwic. 1 

e!CT'cuHi?PT mt «n*i 

RpRr sfirasr to ii if 

18. The askesis which is undertaken to get honour and 

worship from men, for the sake of outward glory and great- 
ness and for ostentation is said to be rajasic, unstable and 
fleeting, ' ' tf|>g 

*st ^nrag^npn*, n Vk w ' ' " ' ; ■; p 

19. That askesis which is pursued under a clouded and 
deluded idea, performed with effort and suffering imposed on 
oneself or else with a concentration of the energy in a will 
to do hurt to others, that is said to be tamasic. 


1 Here comes in all that quiets or disciplines the rajasic and egoistic 
nature and all that replaces it by the happy and tranquil principle of 
good; and virtue. This is the askesis of the sattwic ■.dharma .:sb', highly'; 
■prized-; in- the system of the ancient Indian culture, -ItsVgreiat&i:.. cuJ&P' 
nation will be a high purity of the reason and will, an equal soul, a 
■deep; -peace '.. and calm, a wide' sympathy and preparation:;, -of -v-: 'oneness,- 
a reflection of the inner; soul’s divine gladness in the mind, life and 
body. There at. that lofty; point the ethical is already passing away into 
the . ‘ spiritual; type and character. ' . And . this culmination ■: too ' can, •• be made 
■•to 'transcend' , itself, can be raised 'into: a : higher and freer/' light; . ! 'caii: vpass' 
away, V into the . settled godlike energy. . of , ■ the ■ supreme ' . mature. : And What 
will remain then will be the spirit's immaculate Tapes, a highest will and 
luminous force in all the members acting in a wide and solid calm and 
a deep and pure spiritual delight, Ananda. There will then he no farther 
need of askesis, no tapasya, because all is naturally and easily divine, all 
is that Tap as. There will be no separate labour of the lower energisxm 
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^Tcpsrf^fcf *r§[!w t 

|§t m T& 9“ «rt% ^ cT^R 5?3pT^lt II 

20. The sattwie way 1 of giving is to do it for the sake 
of the giving and the beneficence and to one who does no 
benefit in return ; and it is to bestow in the right condi- 
tions of time and place and on the right recipient (who is 
worthy or to whom the gift can be really helpful). 

eftarr =sr qRr%t nw v. it 

21. The rajasic kind of giving is that which is done 
with unwillingness or violence to oneself or with a personal 
and egoistic object or in the hope of a return of some kind. 

^c^rrr^rer si Vi h 

22. The tamasic gift is offered with no consideration of 
the right conditions of time, place and object ; it is offered 

because the energy of Prakritr will have found its true source and base 
in the transcendent will of the Purushottama. Then, because of this high 
initiation, the acts of this energy on the lower planes also will proceed 
naturally and spontaneously from an innate perfect will and by an inher- 
ent perfect guidance. There will be no limitation by any of the present 
dharmas; for there will be a free action far above the rajasic and tamasic 
nature, but also far beyond the too careful and narrow limits of the 
sattwie rule of action. 

As with tapasya, all giving also is of an ignorant tamasic, an ostentatious 
rajasic or a disinterested and enlightened sattwie character. ' 

1 The culmination of the sattwie way of dana will bring into the action 
an increasing element of that wide self-giving to others and to the world 
and to God, atma-dana, atma-samarpana, which is the high consecration of 
the sacrifice of works enjoined by the Gita. And 'the transcendence in the 
divine nature will, be a greatest completeness of self-offering founded on 
the largest meaning of existence. All this manifold universe comes into 
birth and is constantly maintained by God’s giving , of himself and his 
powers and , the lavish outflow of his self and spirit, into all these existen- 
ces; universal being, says the Veda, is the sacrifice of .the Purusha. All 
the action of the perfected .soul, will' be even such a constant divine giving 
of itself and its powers, an outflowing of the knowledge, light, strength, love, 

' joyV lielpful/shakti which 'it .possesses in /the Divine and ; by'- his ''influence 
(and,; effluence; dn : ;;;aIl;arotind; it' according to . their; capacity .'of; reception, - or 'bit 
ail this world and its creatures. That will be die complete result of the 

to 'the Master, of our existence,'/ A 
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without regard for the feelings of the recipient and despised 
by him even in the acceptance. 

a# ftfdt 'srnarferftv* 

iro q iwij w wrer ^rfecrr; fcr h M n 

23. The formula OM, 1 Tat, Sat, is .the triple definition 
.of the Brahman,' ■’ by :.'whom-- the. Brahmanas, .the' 'Vedas and 
sacrifices were created of old. 


11 11 ^ 

■ ' 24. .Therefore with 'the pronunciation' 2 : of"OM. .the '.acts-; 
of /sacrifice,, giving and askesis as .laid down' in the : rules' are. 
Always commenced ■■'■■by ' the ^ knowers of the : Brahman. ^ '' 

///■>"/ 

^fjrfwsar u w a 

m . . ■ ■; 

25. With the pronunciation of Tat and without desire 

of fruit are performed the various acts of sacrifice, askesis 
and giving by the seekers of liberation. , : 

. " . ■ 5?^!% i . , 

snsrelr mx 11 ^ 11 

26. Sat means good and it means existence; likewise, 
O Partha, the word Sat is used in the sense of a good 
work (for all good works prepare the soul for the higher 
reality of our being). 


«*r& £fc ?r^#sr is os w 

■ /l/.,/'; 1 ' 'Tat/lTlim:/ inaicates- "tile '.'Absolute. Sat indicates' .the supreme'' and limD/ 
l; : 'yersal‘ "'existence ■ in. , its ^principle. " OM ■' is ' the ' symbol ’ ' of : tine ■: triple' ''Brahman,:.! 
the otitwarddooking, the inward or subtle and the superconscieht causal 
ilppfusha/ ; ''Each/ letter ; A," U, M/ indicates ■ one .- of ; these- .threei ini as'ceMing;/ 
|ptder/l'and..'thei'PyHable:|a /a whole'' brings /out "the;' 'fourth; 'Xtate,;'.i,Jupya f .!! 
which rises to the Absolute. 

h'lhli-A It/ia' a ; 'reminder -that ;;pur ..work; ^ishouldcbellmadd mu 1 expression" dbltbe/ 
triple Divine in atm inner being and turned towards him in the idea and 

/d' 1 / 1 ' 1; //!" ■;'/ • 
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27. AU firm abiding in sacrifice, giving and askesis and 
all works done with that central view, as sacrifice, as giving, 
as askesis, are Sat (for they build the basis for the highest 
truth of our spirit). 

$jk %% cfTO# wt «r 

sft is is 

fJTJT 1 

, 28. Whatever is wrought without faith, 1 oblation, giving, 
askesis or other work, Asat it is called, O Parfcha ; it is 
nought, here or hereafter. 


1 Because shmddha is the central principle of our existence, any of 
these things done without shraddha is a falsity and has no true meaning 
or true substance on earth or beyond, no reality, no power to endure or 
create in life here or after the mortal life in greater regions of our con- 
scious spirit. The soul’s faith, not a mere intellectual belief, but its con- 
cordant will to know, to see, to believe and to do and be according to 
its vision and knowledge, is that which determines by its power the 
measure of our possibilities of becoming, and it is this faith and will 
turned in all our inner and outer self, nature and action towards all that 
/‘.'ioiost:-, ' real, 'and eternal'' tliat iwill enable us to/ reach, 
th e s * i p re n i e pe rfec ti on . 
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I. THE GUNAS, MIND AND WORKS 


, • / v'; ' f 

srnrer k si 1 11 

1. Arjuna said: I desire, O mighty-armed, to know the 
principle of Sannyasa and the principle of Tyaga, O Hrishikesha, 
and their difference, 1 O Keshinisudana. 


s&tpth? «?r£ w t mi i 

xfafrss&m srr^smr a % it 

2. The Blessed Lord said: Sages have known as Sannyasa 2 
the physical depositing (or laying aside) of desirable actions; 

1 The last question of Arjuna demands a clear distinction between the 
outer and inner renunciation, Sannyasa and Tyaga. The frequent harping, 
the reiterated emphasis of the Gita on this crucial distinction has been 
amply justified by the subsequent history of the later Indian mind, its 
constant confusion of these two very different things and its strong bent 
towards belittling any activity of the kind taught by the Gita as at best 
only a preliminary to the supreme inaction of Sannyasa, As a matter of 
fact, when people talk of Tyaga, of renunciation, it is always the physical 
renunciation of the world which they understand by the' word., or at , least 
■oh which they lay emphasis, while the Gita, takes absolutely the opposite 
view that the real Tyaga has action and living in the world as its basis 
■ and mot ; a '"flight., to ■ the monastery, the J cave' or the hill top.- ■ Themed! 
'■Tyaga/is';, action with, a renunciation .-of 'desire ■ and; .that /too; is /the/' real; 
Sannyasa. 

% Sannyasa in the standing terminology of the sages means the laying 
'■aside of desirable, actions. ■In ...that; sense Tyaga, ■ .not . Sannyasa;' is ■’ the .-better 
way. It is not the desirable actions that must be laid aside, but the desire 
■which,, gives them that ; character . has to be put away front us.” ..Tbeyfruif/of: 
■thefactioii - may, ' come in the'', dispensation of -The ''Master: of -works, /but/therf 
f|k/:to'be ; : no egoistic, demand, for that as a/ reward, and '■conditipA/' of doinf ; 
works. Or the fruit may not at all come and still the work has to be 
performed as the thing to be done, kartuvyam karma , the thing which 
the Master within demands of us, The success or the failure are in his 
hands and he will regulate them act, >rding to his omniscient will and am 
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Tyaga is the name given by the wise to an entire abandon- 
ment of all attached clinging to the fruit of works. 

snMr ^ srrjfcftfaflii i 

5? mm \\ \ it 

3. “All action should be relinquished as an evil,” declare 
some learned men; “acts of sacrifice, giving and askesis 
ought not to be renounced,” say others. 

ftra* ^ sir cstfJ 1 - . ; 

ctrFrr fir §w*rrsr u y it 

4. Hear my conclusions as to renunciation (Tyaga), O 
best of the Bharatas ; since renunciation of works, O tiger 
of men, has been explained as three-fold. 

?r cqrj^r 

*Pft ^ ?ftr«Nr qnRTFC II II , (-'/.HUt/,' 

5. Acts of sacrifice, giving and askesis ought not to be 
renounced at all, but should be performed, for they purify 
the wise. 

cRSTwrfq' 3 gjrrffa 3$ ? wsrr 'ssrftr sr i 
% trr^ ftfea 11 ^ it 

6. Even these actions 1 certainly ought to be done, O 
Partha, leaving aside attachment and fruit. 

scrutable purpose. Action, all action has indeed to be given up in the . 
end, not physically by abstention, by immobility, by inertia, but spiritu- 
ally to the Master of our being by whose power alone can any action 
be accomplished. There has to be a renunciation of the false idea of 
r ourselves as the doer ; for in reality it is the universal Shakti that 
works through our personality and our ego. The spiritual transference of 
all our works to the Master and his Shakti is the real Sannyasa in the 
teaching of the Gita. 

;i Some would have it that all works- 'must -be' excised from our -.life 
as': ; if ■ ; that " , were ' ■ possible., But.it is not possible so long as we are :m tlie 
body and alive ; nor can salvation consist in reducing our active selves 
by trance to the lifeless immobility of the clod and the pebble. The 
silence of Samadhi does not abrogate the difficulty, for as soon as the 
V breath/ copies. - (again’ into.' the. body,, : we, are once more , in; /action '.and have-.' 
(-.toppled "'down ;/frpm^ ; 'the; heights of '-this salvation by .''/spiritual''. slumber. /'But- ; 
the true salvation, the release by an inner renunciation of the ego - and 
union with the Purushottama remains steady in whatever state, persists 

29 
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7. Verily, renunciation of rightly regulated actions 
is not proper, to renounce them from ignorance is a tamasic 
renunciation, 

or %xm ?*rm kw ?srr*r®5 11 ^ n 

8. He who gives tip works because they bring sorrow 
or are a trouble ■ to the flesh, thus doing rajasic renuncia- 
tion, obtaineth not the fruit of renunciation, 

3$ m*n II ^ H 

9. He who performs a rightly regulated action, because 
it has to be done, without any attachment either to the 
■jrfinn nr tn thsz fruit of the action, that renunciation is 


in this world or out of it or in whatever world or out or an worm, 
self-existent, sarvatha vartamano'pi, and does not depend upon inaction or 
action. What then are the actions to be done? The thoroughgoing 
ascetic answer, not noted by the Gita-it was perhaps not altogether cur- 
rent at the time-might be that solely begging, eating, and meditation arc 
to be permitted among voluntary activities and otherwise only the neces- 
sary actions of the body. But the more liberal and. comprehensive solu- 
tion: was evidently to continue the three most sattwic activities, sacrifice,; 
giving and askesis. And these certainly are to be done, says the Gita, for they 
purify the wise. But more generally, and understanding these three things m 
their widest sense, it is the rightly regulated action, niyatam karma, that has 
to be done, action regulated by the Shastra, the science and art of nght 
knowledge, right works, right living, or regulated by the essential natui.e, 
swabimvaniyatam karma., or, finally and best of all, regulated by the will 
of the Divine within and above us. The last is the true and only action 
of the liberated , man, muktasya karma. 

1 The sattwic principle of renunciation is to withdraw not from action, 
.hut from the personal demand, the ego factor behind it. It is to do 
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■ si -ft Isicrr w i 

sr si Uii 

11. Nor indeed can embodied beings renounce all works; 
verily, he who gives up the fruit of action, he is said to be 
a renounce!. 1 

siftrsfirt fira sr f^rf^Nr «R»br: i 

* w w » s i rfta i i stx% 5? g ^pqrf^Rf is 

12. The three kinds of result, pleasant, unpleasant and 
mixed, in this or other worlds, in this or another life are 
for the slaves of desire and ego ; these things do not cling 
to the free spirit. 

q^?rrf^ rgT ™ fffwm S 

erf w ^cTFlr m^rPt feg$ it l\ ii 

13. These five causes, O mighty-armed, learn of Me as 
laid down by the Sankhya for the accomplishment of all 
works. 


works not dictated by desire but by the law of right living or by the, 
essential nature, its knowledge, its ideal, its faith in itself and the Truth 
it sees, its shraddha , Or else, on a higher spiritual plane, they are dicta- 
ted by the will of the Master and done with the mind in Yoga, without 
any personal attachment either to the action or to the fruit of the action. 
There must be a complete renunciation of all desire and of all self- 
regarding egoistic choice and impulse and finally of that much subtler 
egoism of the will which either says, “ The work is mine, I am the 
doer,” or even “The work is God’s, but I am the doer.” There must be 
no attachment to pleasant, desirable, lucrative or successful work and no 
doing of it because it has that nature ; but that kind of work too has 
to be done,*— done totally, selflessly, with the assent of the spirit, — when 
it is the action demanded from above and from within us, kartavyam 
karma . There must be no aversion to unpleasant, undesirable or ungrati- 
fying action or work that brings or is likely to bring with it suffering, 
danger, harsh condition, inauspicious consequences; for that too has to be 
accepted, totally, selflessly, with a deep understanding of its need and 
meaning, when it is the work that should be done, kartavyam karma , 

1 The liberated worker who has given up his works by the inner 
sannyasa to a greater Power is free from Karma. Action he will do, for 
some kind of action, less or more, small or great, is inevitable, natural, 
right for the embodied soul, — action is part of the divine law of living, it 
iis/'-.'.-itiie the Spirit; The-' essence of renunciation,' the '-true': 

i&'! not: any rule of thumb of inaction but a 
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14. These five are the body, 1 the doer, the various in- 
struments, the many kinds of efforts, and last, the Fate. 2 

sTTOtrer ?rr. i 

m sit q^k wm %crsn n \\ 11 , 

15. These five elements make up among them all the 

efficient causes, karana, that determine the shaping and out- 
come of whatever work man undertakes with mind, and 
speech and body. TV.'.' : .v. 'V; 

si# ^rfcr § «r: i 

sr wwm qlrfh si 11 

16. That being so, he verily who — owing to ignorant 
understanding— looketh on the pure Self as the doer, he, of 
perverted intelligence, seeth not. 

TO TtHfrft TOT gflTTO ?! ! 

<s> 

icsrrfq 1 ^ CTt&Rnrer d?cr *t n s*s w 

17. He who is free from the ego-sense, 3 whose intelli- 
gence is not affected, though he slay these peoples, he slayeth 
not, nor is bound. 

disinterested soul, a selfless mind, the transition from, ego to the free 
impersonal and spiritual nature. The spirit of this inner renunciation is 
the first mental condition of the highest culminating sattwic discipline. 

1 The frame of body, life and mind is the basis or standing ground of 
the soul in nature, adhishthana. 

a Fate, daivam , that is to say, the influence of the Power or powers 
other than the human factors, other than the visible mechanism of 
Nature, that stand behind these and modify the work and dispose its 
‘fruits in the steps' of act and consequence. 

5 The doer is ordinarily supposed to be our surface personal ego, but 
that is the false idea of the understanding that has not arrived at know- 
ledge. The ego is the ostensible doer, but the ego and its will are 
creations and instruments of Nature with which the ignorant understand- 
.ihg-w j ’rpngly‘ identifies our 'self and. they '-are'- not/; the' only.,;detefmihan|3; 
even of human action, much less of its turn and consequence. When we 
are liberated from ego, out real self behind comes forward, impersonal 
and universal, and it sees in its self-vision of unity with, the universal 
Spirit universal Nature as the doer of the work and the Divine Will 
behind as the master of universal Nature, Only so long v we have not 
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it# t# ^ferrcrr *nhffasrr i 

mm ^ira fc£ta« ♦ it U n 

18. Knowledge, the object of knowledge and the knower, 
these three things constitute the mental impulsion to work ; 
there are; again three things, the doer, the instrument and the 
tvork done, that hold the action together and make it possible, ■ 

srtw s^t«Tf sn% jronrssjsi ajpfl ii Si: » 

19. Knowledge, work and doer are of three kinds; says 
;the Sankhya, -according to difference in the Gunas (qualities); 
hear thou duly these also, 

this knowledge, are we bound by the character of the ego and its will as 
the doer and do good and evil and have the satisfaction of our tamasic, 
rajasic or sattwic nature. But once we live in this greater knowledge,, the ■ 
"character , and consequences .of the work can make no difference to 
the freedom of the spirit. The work may be outwardly a terrible action 
like this great battle and slaughter of Kurukshetra ; but although the 
liberated man takes part in the struggle and though he slay all these 
peoples, he slays no man and he is. not bound by his work, because the 
work is that of the Master of the Worlds and it is he who has already 
slain in his hidden omnipotent will all these armies. This work of destruc- 
tion was needed that humanity might move forward to another creation 
and a new purpose, might get rid as in a fire of its past Karma of un- 
righteousness and oppression and injustice and move towards a kingdom 
of the Dharma. The liberated man does his appointed work as the living- 
instrument one in spirit with the universal spirit. And knowing that all 
this must be and looking beyond the outward appearance he acts not for 
self but for God and man and the human and cosmic order,* not in fact 
himself acting, but conscious of the presence and power of the divine 
force in his deeds and their issue. He knows that the supreme Shakti is 
doing in his mental, vital and physical body, adhisthana , as the sole doer 
the thing appointed by a Fate which is in truth not Fate, not a media- 
nical dispensation, but the wise and all-seeing Will that is at work' behind 
human Karma. This ‘ terrible work ’ on which the whole teaching of the 
Gita turns, is an extreme example of action inauspicious in appearance, 
v akuslialam , ; though -. -a great .good lies ■ beyond the . appearance, ' ''Impersonally.' 
has it to be done by the divinely appointed man for the holding together 
of the world purpose, loka-sangrakartham* without personal aim or desire,'," 
behati^e'.-Tfc'-is': 'theh appointed service. It is clear then that - work T$ 'hobv 

■ 'tlie , "' ; sole,'.. thihg:ythat;i,matters,; the . knowledge, in which- we- do' works shakes ;; 
an immense spiritual difference. i ; 

y;!-' .ty: :XIi^ ' border : . comes : into, question, because .-"the ''"triumph' of; 
the Asura in humanity means to that extent the triumph of the A sura 

Tyf-ylix :;the:’;:fealahce;.off;t^e'A'W : orld--forces,,- : . ■ AT W>’. hi 
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20. That by which one imperishable being is seen in all 
becoming, one indivisible whole in all these divisions, know 
thou that knowledge as sattwic. 

§ stsir i 

itfrr *rstR fefe usn-nr w RK 11 

21. But that knowledge which sees the multiplicity of 
things only in their separateness and variety of operation in 
all these existences, that knowledge know thou as rajasic. 

22. The tamasic 1 knowledge is a small and narrow way 
of looking at things which has no eye for the real nature 
of the world ; it clings to one movement or one routine as 
if it were the whole (without foresight or comprehending 
intelligence). 


1 The tamasic mind does not look for real cause and effect, but absorbs 
itself in one movement or one routine with an obstinate attachment to 
it, can see nothing but the little section of personal activity before its eyes 
and does not know in fact what it is doing but blindly lets natural impul- 
sion work out through its deed results of which it has no conception, fore- 
sight or comprehending intelligence. The rajasic knowledge is unable to 
discover a true principle of unity or rightly co-ordinate its will and action 
but follows the bent of ego and desire, the activity of its many-branching 
egoistic will and various and mixed motive in response to the solicitation 
of internal and environing impulsions and forces. This knowing is a jum- 
ble of sections of knowledge, often inconsistent knowledge, put forcefully 
together by the mind in order to make some kind of pathway through the 
confusion of our half-knowledge and half-ignorance. Or else it is a rest- 
less kinetic multiple action with no firm governing higher ideal and self- 
possessed law of true light and power within it. The sattwic knowledge 
ph'i'the. 'contrary sees existence' as one indivisible";' whole, : dn ; all- these;'; diyi-: 
sions, one imperishable being in all becoming; it masters the principle of 
its action and the relation of the particular action to the total purpose of 
..existence; it puts in the right place each step of, the. complete 1 :pfocess, : ' ; ' : Afe; 
the highest top of knowledge this seeing becomes the knowledge of the 
hn'e;;. spirit in the world, one in all these /'many' ./ existences, :':,.;of;>tjbedpne:' 
Master of all works, of the forces of cosmos as expressions of the God- 
head and of the work itself as the operation of his supreme will and 
wisdom in man and his life and essential nature 
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23. An action which is rightly regulated, performed with- 
out attachment, without liking or disliking (for its spur or 
its drag), done by one undesirous of fruit, that is called 
sattwic. 1 

*r§ ^ ^rTuf^ir m t 

f^r?t cr^rasfip; rccrq; u 11 

24. But that action which a man undertakes under the 
dominion of desire, or with an egoistic sense of his own 
personality in the action, and which is done with inordinate 
effort (with a great heaving and straining of the personal will 
to get at the object of desire), that is declared to be rajasic. 

Bfspp# m ftsrrasr^T sr qWr^ i ;'■■■ 

wtSRitwft it % 11 

25. The action undertaken from delusion (in mechanical 
obedience to the instincts, impulsions and unseen ideas), with- 
out regarding the strength or capacity, without regarding the 
consequences, the waste of effort or injury to others, that 
is declared to be tamasic. • : ^ i I ■: C:: : ^ Is V wfe 

26. Free from attachment, free from egoism, full of a 
fixed (impersonal) resolution and a calm rectitude of zeal, 

1 Sattwic action is that which a man does calmly in the clear light 
of reason and knowledge and with an impersonal sense of right or duty 
or the demand of an ideal, as the thing that ought to be done what- 
ever . may be the result to himself in this world or another. At the 
line of culmination of sattwa it will be transformed and become a highest 
impersonal action dictated by the spirit within us and no longer by the 
intelligence, an action moved by the highest law of the nature, free from 
the lower ego and its light or heavy baggage and from limitation even 
by best opinion, ' / noblest desire, ■ , purest . personal will ' or . loftiest ' ■ , mental 
ideal, There will be none of these impedimenta ; in their place there 
will stand a clear spiritual self-knowledge and illumination and an impe- 
,’rative : v : intimate . ; seps'e ' . of an 'infallible, . power that acts and of : J the, , " work; i to; 

Master, 
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unelated by success, undepressed by failure, that doer is 
called sattwic. 1 

5 cr^gr: trfafif&n 11 a-s tt 

27. Eagerly attached to the work, passionately desirous 
of fruit, greedy, impure, often violent and cruel and brutal 
in the means, full of joy (in success) and grief (in failure) 
such a doer is known as rajasic. 

wzw,i arr^?ri frsi i 

prerr^ ^ mm a Rd a 

28. One who acts with a mechanical mind (who does 
not put himself really into the work), is obstinate, lazy, 
easily depressed, procrastinating, that doer is called tamasic. 

tigfiift fl iar pplw mm n ^ 11 

29. Reason 2 as also persistence are of three kinds ac- 
cording to the qualities; hear them related, unreservedly 
and severally, O Dhananjaya. 

* The sattwic doer is full of a high and pure and selfless enthusiasm 
in the work that has to be done. At and beyond the culmination of 

■ sattwa this resolution, zeal, enthusiasm become the spontaneous working 
of the spiritual Tapas and at last a highest soul-force, -the direct God- 
power, the mighty and steadfast movement of a divine energy in the 
human instrument, the self-assured steps of the seer-will, the gnostic 
-intelligence and ■; with;; ;it the; wide delight of the free ■spirit; './in' the ■ works 

of the liberated nature. ;:. 

' i':, 2 The reason armed . ■ with the intelligent will works - in man in what- 

■ .ever manner or measure he may possess these human gifts and it is 
v accordingly 1 . tight " or perverted, clouded - or luminous, harrow; and ; small; of' ■ 
ylarge ''.and wide like the- -mind. - oft its .'possessor. It - is '-the / understanding: 
-■/power ■ of; his .-nature, ;.. : %dd/u, that;' .chooses- the- .wbrk ;ior . Mml-pi:,.' more 
: v 'Often,- approves' and - sets ' its-; sanction ■. on one '..or .other... amo'ng : y-t.he,;--many' 

suggestions of his complex instincts, impulsions, ideas and desires. It is 
h'that;-v;which- 'determines for'' him - what ■ is ..right ;: or v wrong,. to’ he- ; done-';’ -Or 
not to be done, Dharrna or Adhanna. And the persistence of the will 
’ is that continuous force of mental Nature which sustains the work and 
gives it consistence and persistence. Here again there is the incidence of 
the gun as. 
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n^f% ^ f^r=|f% vpnwi i 

sr m %f^r %si m$s ?rrfe^ n v> 11 

30. That which sees the law of action and the law of 
abstention from action, the thing that is to be done and the 
thing that is not to be done, what is to be feared and what 
is not to be feared, what binds the spirit of man and what 
sets it free, that understanding 1 is sattwic, O Partha. 

w i irf 

5 %* m w \\ \i 

31. That by which one knows awry right and wrong and 
also what should or should not be done, that understanding, 
O Partha, is rajasic, 

sratf wtfof?r ?rr sF^rar i ■ 

gfe: grr errosfr u \r u 

32. That which, enveloped in darkness, takes what is 

not the true law and upholds it as the law and sees all things 
in a cloud of misconceptions, that understanding, O Partha, is 
tamasic. / ; 

1?3T *rsrr iRiaT^^sr^^TJ i d 

1 # ^rr srrfrwft is n 

33. That unwavering persistence by which, through Yoga, 
one controls the mind, the senses and the life, that persis- 
tence, O Partha, is sattwic. 


1 The culmination of the sattwic intelligence is found by a high per- 
sistence of the aspiring buddhi when it is settled on what is beyond the 
ordinary reason and mental will, pointed to the summits, turned to a 
steady control of the senses and the life and a union by Yoga with man’s 
highest ' Self, the universal Divine, the transcendent Spirit. It is there 
that arriving through the sattwic guna one can pass beyond the gunas, 
can climb beyond the limitations of the mind and its will and intelli- 
gence and sattwa itself disappear into that which is above the gunas 
and beyond this .instrumental, nature..' There .the soul is enshrined 1 , in' 
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34. But that, O Arjuna, by which one boldeth fast right 
and justice (Dharma), interest (Artha) and pleasure (Kama), 
and with great attachment desires for the fruits, that persis- 
tence, O Partha, is rajasic. 1 

srt w.% m #1% forr? i 

n #hrt ii%: m annft \\V\ u 

35. That by which one from ignorance doth not abandon 
sleep, fear, grief, depression, and also pride, that persis- 
tence, O Partha, is tamasic, 

n#rr§| |p| *m] fSmsgfir w \% w 

STer^Jt 

aqgpji mfkk w 

36-37. And now the threefold kinds of pleasure hear 
thou from Me, O bull of the Bharatas. That in which one 
by self-discipline rejoiceth and which putteth an end to pain ; 
which at first is as poison but in the end is as nectar; that 
pleasure is said to be sattwic, born of the satisfaction of the 
higher mind and spirit. 

srRarre h vs is 

. , 38. That. which is born from the contact of the; senses 1 
with their,, objects, which at first is as nectar, but in the end 1 
is,', like- ' poison, '■ that pleasure is accounted, rajasic, . 

'Infinite' ' acts, • in the liberated inan 1 and , there ; is no , ' law ; hut" the , immortal; 
! truth' . and' .right no Karma, . no /kind ' 1 of : bondage,. 

/ ■ , ^''The'/xaj’a'sic'i'wijl likes. its ;• persistent . attention' . on ■■ the, ■ satisfaction' ;o|„ 
' its;-' ,owa; •, attabhed-^clmfings and /■ desires-' in- its ■. pursuit : of /..interest, /and- 
pleasure and of what it thinks or 1 chooses to think right and justice, 
Dharma. //'Always it is /apt 'to- .put, on ;thesb/ things, ;the; constmcfion;; which: 
i, will/: most ■ 'flatter and justify '.its; desires and • to .uphold';. 'as/ : right; : ;;pr' ■ legiti-;' 

which',';-' will 1 best help , it ■ to. ';get'^ the / ; coveted hf.hfts; 

work and endeavour. That is the cause of three-fourths of the false- 
hood and misconduct of the human reason and will. Rajas with its vehe- 
ment hold on the vital ego is the great sinner and positive misleader. 
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39. That pleasure of which delusion is the beginning and 
delusidn is the consequence, which arises from sleep, indol- 
ence and ignorance, that is declared, tamasic. 1 

„ ^Happiness is, indeed the one thing which is openly or indirectly the 
universal pursuit of our human nature, — happiness ' or its suggestion or some 
counterfeit of it, some pleasure, some enjoyment, some satisfaction of the 
mind, the will, the passions or the body. Pain is an experience; our nature' 
lias to accept when, it must, involuntarily as a necessity, an unavoidable 
incident of universal Nature, or voluntarily as a means to what we seek 
after, but not a thing .desired for its own sake, — except when it is so sought 
in perversity or with an ardour of enthusiasm in suffering for some 
touch - of fierce pleasure it brings or the intense strength it engenders. 
But there ' .are various kinds of happiness or pleasure according to the 
guna which dominates in our nature. Thus: the tamasic mind can remain 
well-pleased in its indolence and inertia, its stupor and sleep, its blind- 
ness and .its error. ' Tile mind of the raj asic man drinks of .a more fiery 
and intoxicating cup; the keen, mobile, active pleasure of the senses and 
the body and the sense-entangled or fierily kinetic will and intelligence are 
to him all the joy of life' and the very significance of living. What the 
sattwic nature seeks is the satisfaction of the higher mind and the spirit 
and when- it once gets this large , object of its quest, there comes in a 
clear, pure happiness of the soul, a state of fullness, an abiding ease, and 
peace. This happiness does not depend on outward things, but on our- 
selves alone and on the flowering of what is best and most inward within 
us. But it is not at first our normal possession; it has to be conquered 
by self-discipline, a labour of the soul, a high and arduous endeavour. 
At first this means much loss of habitual pleasure, much suffering and 
struggle, a poison born of the churning of our nature, a painful conflict of 
forces, much revolt and opposition to the change due to the ill-will of 
the members or the insistence of vital movements, but in the' end the 
nectar of immortality rises in the place of this bitterness and as we 
climb to the higher spiritual nature we come to the end of sorrow, the' 
euthanasia of grief and pain. That is the surpassing happiness which 
descends upon us at the point or line of culmination of the sattwic 
discipline. ■ y;;;-.'.. b? : v ■ 

The self-exceeding of the 'sattwic nature comes when we get beyond 
the great but still inferior sattwic pleasure, beyond the , pleasures of mental 
knowledge and .’virtue: and peace to the- .eternal calm- of, .the' self; and- the'' 
spiritual' ecstasy-', o£ : the divine oneness. That spirituaTJoy is no /longer 
the sattwic happiness, ■ sukham , ” but ' ■ the . , absolute Ananda*. . Ananda is the 
secret delight from which all things are born, by which all is sustained 
in existence and to which all can rise in the spiritual culmination. Only 
; ; :then;i;can ,,;if be /possessed when ■'■the liberated! man free from ego "and'jits 

- highest self, one with' ' all l:^eihg&;l;,ahd 
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dtO Eighteenth Chapter 

II. SWABHAVA AND SWADHARMA 
5T cTT *FT I 

. , ■ Rgrfkfefan is «o n 

40. There is not an entity, either on the earth or again in 
heaven among the gods, that is not subject to the workings 
of these three qualities (Gunas), born of nature. 

fWifor sr&srorft n at is 

41. The works of Brahmins, Kshatriyas, Vaishyas and 

Shudras are divided according to the qualities (gunas) bom 
of their own inner nature. / j'hV 

swt 5iW g si 

it* f^Frarfew hr is 

42. Calm, self-control, askesis, purity, long-suffering, 
candour, knowledge, acceptance of spiritual truth are the 
work of the Brahmin, born of his swabhava. 

' ' srH? Mi *tr%srfs# g^^pr^l utjvhdoh 

;OU,0 43. Heroism, high spirit, resolution, ability, not fleeing 

in the battle, giving, lordship ( ishivara-bhava , the tempera- 
ment of the ruler and leader) are the natural work of the 
Kshatriya. 

fftgtaFrerirfavw tr^irerfr 

44. Agriculture, cattle keeping, trade inclusive , o£ /.the-/ 
of craftsman and the 1 artisan are' the nattiral. 
work of the Vaishya. All work of the character of service 
falls within the natural function of the Shudra. 1 

1 These verses and the earlier pronouncements of the Gita on the same 
subject have been seised upon in current controversies on the caste quesu 
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^ gr^nimTcr; #refic svra - jto i 

^fvIr^Rsn fhf% *?«rr f^fcr crsgfs; 11 11 

& 

45. A man who is intent on his own natural work at- 
•tains perfection. Listen thou how perfection is won by him 

who is intent on his own natural work. 

Sen srfra^TRf 1 

cwwst ihri: m^r* 11 w 

46. He 1 from whom all beings originate, by whom all 
this universe is pervaded, by worshipping Him by his own 
work, a man reacheth perfection. 

tion- and interpreted by some as a sanction of the present system, used by 
others as a denial of the hereditary basis of caste. In point of fact the 
verses in the Gita have no bearing on the existing caste system, because 
that is a very different thing from the ancient social ideal of chatitryarna , 
the four clear-cut orders of the Aryan community, and in no way corres- 
ponds with the description of the Gita. Agriculture, cattle -keeping and 
trade of every kind are said here to be the work of the Vaishya ; but in 
the later system the majority of those concerned in trade and in cattle- 
keeping, artisans, small craftsmen and others are actually classed as Shudras 
— where they are not put altogether outside the pale,— and, with some ex- 
ceptions, the merchant class is alone and that too not everywhere ranked 
as Vaishya. Agriculture, government and service are the professions of all 
classes from the Brahmin down to the Shudra. And if the economical 
divisions of function have been confounded beyond any possibility of 
rectification, the law of the guna or quality is still less a part of the 
later system. There all is rigid custom, ackara, with no reference to the 
need of the individual nature. If again we take the religious side of 
the contention advanced by the advocates of the caste system, we can 
certainly fasten no such absurd idea on the words of the Gita as that it is 
a law of a man’s nature that he shall follow without regard to his personal 
bent and capacities the profession of his parents or his immediate or dis- 
tant ancestors, the son of a milkman be a milkman, the son of a doctor 
a doctor, the descendants of shoemakers remain shoemakers to the end of 
measurable time, still less that by doing so, by this unintelligent and 
mechanical repetition of the. law of another’s nature without .regard to his 
own individual call and qualities a man automatically farthers his own per- 
fection and arrives at spiritual freedom. The Gita’s words' refer to the 
ancient system of chaturvarna, as it existed or was supposed to exist in' - 
its ideal purity,— there is some controversy whether it was ever anything 
/hidre/than., an ideal or general norm more or less loosely followed, in 'prac- 
tice, -—and it should be considered in that connection alone. 

1 The Gitas’ s philosophy of life and . works is that all proceeds from the 
Divine Existence, the transcendent and universal Spirit. All is a veiled 1 
manifestation of the Godhead, Vasudeva, yato pmvriuir bhutanam yena sar~ 
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47. Better is one’s own law of works, though in itself 
faulty, than an alien law well wrought out. One does not 
incur sin when one acts in agreement with the law of 
one’s own nature 1 . 


vam idam ialmi, and- to unveil the Immortal' within ' and in '.the -world, ' to". ■ 
dwell in unity, with the Soulof the universe, to- .rise '/in consciousness, . , 
knowledge, will,' love, spiritual delight to’ pndnesk with' the” supreme’,, God-'' 
head, to live , in the highest spiritual . nature . with ■ the; ; individual and 
natural being delivered ironr shortcoming' and ignorance', and .made' a- 'conscious'.; 
instrument for the works of the divine Shakfci • is the perfection of which 
humanity is capable and the condition of immortality and freedom. But 
how is this possible when ■ in fact we are enveloped ; in- natural ■ignorance,':.' 

. the ‘soul shut up inivthe prison of ego, overcome, ' beset,’ hammered’, and" 
moulded- by. the "environment, mastered by . the ' mechanism of. Nature,’ cut- 
off from our hold on the reality of our own secret spiritual force? The 
answer, is that all this natural action, however, now enveloped in a veiled 
and: contrary working, still contains the principle of its, own evolving 
freedom and perfection. A Godhead is seated in the heart of every man 
and is the Lord of this mysterious action, of Nature. And though this 
Spirit of the universe, this One who is all, seems to be turning us ' on the 
wheel of the world as if mounted on a machine by the force of Maya, 
shaping us in our ignorance as the potter shapes a pot, as the weaver a 
fabric, by some skilful mechanical principle, yet is this spirit our own 
greatest self and it is according to the real idea, the truth of ourselves,;, 
that which is growing in us and finding always new and more adequate 
forms in birth after birth, in our animal and human and divine life, in that 
■.which, we were, that, which we are, that which we shall be,— it is in- ac*-' 

, co'rdance with this inner soul- truth that, as cur opened eyes will discover,"', 
we are' progressively shaped by, this spirit within us , in its all-wise 
omnipotence. This machinery of ego, this tangled complexity of the three 
' gunasi .'mind, ■. body, life, emotion, desire, struggle, thought. expiration, en- 
deavour, this locked interaction of pain and pleasure, sin and virtue, 
striving- -and success and failure, soul' and enyirohment,'',"’ myself:; And' 'bthefs,'.; 
his 'only the; outward Imperfect form ' taken '' lay .'a' higher 'spiritual '-Force''" in; 
fgme which 'pursues through its.; vicissitudes -'.the .progressive '-.seH-expressidn^of'" 
the'-: divine reality and, greatness- '"I am-’ .secretly / in," ■-.spirit" ■;and;AhalI , '; ; dvertly;;' 
• '’.--'become Tn ; nature. This ; action ' contains -i in: itself; the : ' principle ■ . of ; ate .. Own - 
success, the principle of the Swahhava and S' cad! m/ha , 

; ri !■* Tile’ Jiva’-is in self-expression a portion of 
Y easts' .'in' Nature the power of the' supreme' ■Spirit, hb'isfm^ 

;;i-'alify';, ; that Power ; 'he brings out 'in an 

the ■ universe. This ' Jiva itself. is;. spirit-end 
the spirit and not the form of ego is our reality and inner soul principle. 
The true force of what: we are and can be is there in that ' igl er spiritual 











■ EIGHTEENTH CHAPTER 239 

grbarar i 
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48. The inborn 1 work, O son of Kunti, though defec- 

Power and the mechanical Maya of the three gunas is not the inmost and 
fundamental truth of its movements ; it is only a present executive energy* 
an apparatus of lower convenience, a scheme of outward exercise and 
practice. . The spiritual Nature which has become this multiple personality 
in the universe, para prakritir j iva-hliuia, is the basic stuff of our existence : 
all the rest is lower derivation and outer formation from a highest hidden 
activity of the spirit. And in Nature each of us ha*s a principle and will 
of our own becoming; each soul is a force of self-consciousness that for- 
mulates an idea of the Divine in it and guides by that its action and 
evolution, its progressive self-finding, its constant varying self-expression, 
its apparently uncertain but secretly inevitable growth to fullness. That is 
our Swabhava, our own real nature; that is our truth of being which is 
finding now only a constant partial expression in our various becoming in 
the world. The law of action determined by this Swabhava is our right 
law of self-shaping, function, working, our Swadharma. 

1 The practical basis in ancient times came to be the hereditary princi- 
ple. A man’s social function and position were no doubt determined 
originally, as they are still in freer, less closely ordered communities by' 
environment, occasion, birth and capacity; but as there set in a more fixed 
stratification, his. rank came practically to be regulated by birth mainly 
or alone and in the later system of caste birth came to be the sole rule 
of status. The son of a Brahmin is always a Brahmin in status, though 
he may have nothing of the typical Brahmin qualities or character, no 
intellectual training or spiritual experience or religious worth or know- 
ledge, no connection whatever with the right function of his class, no 
Brahminhood in his work and no Brahminhood in his nature. 

This was an inevitable evolution, because the external signs are the 
only ones which are easily and conveniently determinable and birth was 
the most handy and manageable in an increasingly mechanised, complex, 
and conventional social order. For a time the possible disparity between 
the hereditary fiction and the' individual’s real inborn character and capa- 
city, /was .made .up or minimised by education and training: but eventually, 
this effort ceased to be. sustained and the hereditary convention held" 
absolute rule, The ancient lawgivers, while recognising the hereditary 
practice, insisted that quality, character and' capacity were the one sound 
and real basis and that without them the hereditary social status became 
an unspiritual falsehood becuase it had .lost its true significance. The, Gita, 
'topi ' as bal ways,' founds its thought on the inner significance. It speaks'- 
indeed in one verse of the work .born with a man, sahajam karma ; but 
this does not in itself imply a hereditary basis. According to the Indian 
. ■theory'' of ''rebirth,.;. #hich, the' Gita recognises, a man’s inborn nature and 
do'u^e : h'ofy determined . by his own past lives, are the 

sel£-dev« opine . a eady effected by his past actions and mental and spiri- 
tual evolution and cannot depend solely on the material factor of his 
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txve, ought not to be abandoned. All actions (in the three 
gunas) indeed are clouded by defects as fire by smoke. 

ancestry, parentage, physical birth, which can only be of subordinate mo- 
ment, one effective sign perhaps, but not the dominant principle. The 
word sahaja means that which is born with us, whatever, is natural, in- 
born, innate ; its equivalent in all other passages is simbhavaja . The work 
or function of a man is determined by his qualities, karma is determined 
by guna ; it is the work born of his Swabhava, swabhavajam karma , and 
regulated by his Swabhava, sivabhava-niyatam karma. This emphasis on an 
inner quality and spirit which finds expression in work, function and 
action is the whole sense of the Gita’s idea of Karma. And from this 
emphasis on the inner truth and not on the outer form arises the . spiri- 
tual significance and power which the Gita assigns to the following of 
the Swadharma. That is the really important bearing of the passage. 

It is true that in this birth men fall very largely into one of four 
types, the man of knowledge, the man of power, the productive vital 
man, the man of rude labour and service. These are not fundamental 
divisions, but stages of self-development in our manhood. There is always 
in human nature something of all these four personalities developed or 
undeveloped, wide or narrow, suppressed or rising to the surface, but in 
most men one or the other tends to predominate and seems to take up 
sometimes the whole space of action in the nature. And in any society 
we should have all four types,— even, for an example, if we could create 
a purely productive and commercial society such as modern times have 
attempted, or for that matter a Shudra society of labour, of the prole- 
tariate such as attracts the most modern mind and is now being attempt- 
ed in one part of Europe and advocated in others. There would still be 
the thinkers moved to find the law and truth and guiding rule of the 
whole matter, the captains and leaders of industry who would make all 
this productive activity an excuse for the satisfaction of their need of 
adventure and battle and leadership and dominance, the many typical 
purely productive and wealth-getting men, the average workers satisfied 
with a modicum of labour and the reward of their labour. But these are 
quite outward things, and if that were all, this economy of human type 
would have no spiritual significance. Or it would mean at most, as has 
been sometimes held in India, " that we have to go through 1 these ..stages'' 
of development in our births ; for we ‘ must perforce proceed progressively 
through the tamasic , the rajaso-tamasic , the rajasic or rajaso-sattmc to the 
sattwic nature, ascend and fix ourselves in an inner Brahminhood, brak- 
manya, and then seek salvation from that basis. But in that case there 
would be no logical room for the Gita’s assertion that even the Shudra 
or Chandala can by turning his life Godwards climb straight to spiritual 
liberty and perfection. 

The fundamental truth is not this outward thing, but a force of our 
inner being in movement, the truth of the fourfold active power of the 
spiritual nature. Each Jiva possesses in his spiritual nature these four 
sides, .is a soul of knowledge, a soul of strength and of power, a soul of 
mutuality and interchange, a soul of works and service, but one side or 
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other predominates in the action and expressive spirit and' tinges the 
dealings of the soul with its embodied nature ; it leads and gives its stamp 
to the other powers and uses them for the principal strain of action, 
tendency, experience. The Swabhava then follows, not crudely and. rigidly 
as put in the social demarcation, but subtly and flexibly the law of ' this 
strain and develops in developing it the other three powers. Thus the 
pursuit of the impulse of works and service rightly done develops 
knowledge, increases power, trains closeness -or balance of mutuality and 
skill 1 and order of ’ relation. Each front of the fourfold godhead moves 
through t the enlargement of its own dominant principle of nature and 
enrichment by the other three towards a total perfection. This , develop- 
ment undergoes the law of the three gunas. There is possible a tamasic 
and rajasic way of following even the dharma of the soul of knowledge, a 
brute tamasic and a high sattwic way of following the dharma of power, a 
forceful rajasic or a beautiful and noble sattwic way of following the 
dharma of works and service. To arrive at the sattwic way of the inner 
individual Swadharma and of the works to which it moves us on the ways 
of life is a preliminary condition of perfection. And it may be noted that 
the inner Swadharma is not bound to any outward social or other form 
of action, occupation or function. The soul of works that is satisfied to 
serve or that element in us can, for example, make the life of the pursuit 
of knowledge, the life of struggle and power or the life of mutuality, pro- 
duction and interchange a means of satisfying its divine impulse to labour 
and tp. : service*' ■ ,-:v, /;, /■/'.,. . ■ -k;.. /TV 

And in the end to arrive at the divinest figure and most dynamic 
soul-power of this fourfold activity is a wide doorway to swiftest and 
/largest reality of the most high spiritual perfection. This we can do if we 
turn the action of the Swadharma into a worship of the inner Godhead, 
the universal Spirit, the transcendent Purushottama and, eventually, sur- 
render the whole action into his hands, mayi sannyasa karmani. Then as 
we get beyond the limitation of the three gunas, so also we get beyond 
the division of the fourfold law and beyond the limitation of all distinc- 
tive dharmas, sarvadharman parity a jy a. The Spirit takes up the individual 
into the universal Swabhava, perfects and unifies the fourfold soul of nature 
in us and does its self-determined works according to the divine will and 
the accomplished power of the godhead in the creature. 
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Eighteenth Chapter 


III, TOWARDS THE SUPREME SECRET 


(The teacher has completed all else that he needed to 
say, he has worked out all the central principles and the 
supporting suggestions and implications of his message and 
elucidated the principal doubts and questions that might rise 
around it, and now all that rests for him to do is to put 
into decisive phrase and penetrating formula the one last 
word, the heart itself of the message, the very core of his 
gospel. And we find that this decisive, last and crowning 
word is not merely the essence of what has been already 
said on the matter, not merely a concentrated description of 
the needed self-discipline, the Sadhana, and of that greater 
spiritual consciousness which is to be the result of all its 
efforts and askesis ; it sweeps out, as it were, yet farther, 
breaks down every limit and rule, canon and formula and 
opens into a wide and illimitable spiritual truth with an 
infinite potentiality of significance. And that is a sign of 
the profundity, the wide reach, the greatness of spirit of 
the Gita’s teaching. 

First the Gita restates the body of its message. It 
summarises the whole outline and essence in the short space 
of fifteen verses, lines of a brief and concentrated expres- 
sion and significance that miss nothing of the kernel of the 
matter, couched in phrases of the most lucid precision and 
clearness. And they must therefore be scanned with care, 
must be read deeply in the light of all that has gone before, 
because here it is evidently intended to extract what the 
Gita itself considers to be the central sense of its own 
teaching. The statement sets out from the original starting- 
point of the thought in the book, the enigma of human 
action, the apparently insuperable difficulty of living in the 
highest self and spirit while yet we continue to dp; the 
works of the world. The easiest way is to give up the 
problem as insoluble, life and action as an illusion or an 
inferior movement of existence to be abandoned as soon as 
we^ can rise out of the snare of the world into the truth 
of spiritual being. That is the ascetic solution, if it can 
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be called a solution ; at any rate it is a decisive and 

effective way out of the enigma, a way to which ancient 
Indian thought of the highest and most meditative kind, as 
soon as it commenced to turn at a sharp incline from its 

first large and free synthesis, had moved always with an 

increasing preponderance. The Gita like the Tantra and on 
certain sides the later religions attempts to preserve the 

ancient balance : it maintains the substance and foundation 
of the original synthesis, but the form has been changed 

and renovated in the light of a developing spiritual experi- 
ence. This teaching does not evade the difficult problem 
of reconciling the full active life of man with the inner 
life in the highest self and spirit; it advances what it 

Holds to be the real solution. It does not at all deny 

the efficacy of the ascetic renunciation of life for its 
: own purpose, but it sees that that cuts instead of loosen- 
ing the knot of the riddle and therefore it accounts it 
an inferior method and holds its own for the better way. 
The two paths both lead us out of the lower ignorant 
normal nature of man to the pure spiritual consciousness and 
so far both must be held to be valid and even one in 

essence : but where one stops short and turns back, the other 
advances with a firm subtlety and high courage, opens a gate 
on unexplored vistas, completes man in God and unites and 
reconciles in the spirit soul and Nature. 

And therefore in the first five of these verses the Gita 
so phrases its statement that it shall be applicable to both 
the way of the inner and the way of the outer renunciation 
and yet in such a manner that one has only to assign to 
some of their common expressions a deeper and more inward 
meaning in order to get the sense and thought of the 
method favoured by the Gita.) 

srww f^5rr?HT t I 

wr? ii \\ 

49. An understandin g 1 without attachment in all things, 

1 This ideal of renunciation, of a self-conquered stillness, spiritual 
■passivity and' freedom from desire is common to' all the ancient wisdom. 
The Gita gives us its psychological foundation with an unsurpassed com- 
pleteness iand; clearness. : ;■! It rests on .the common experience ' of all seekers' 
of self-knowledge chat there are two different natures and as it were two 
selves in us. There is the lower self of the obscure mental, vita] and physi- 
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a soul self-conquered and empty of desire, man attains by 
renunciation a supreme perfection of naishkarmya. 1 


ffcflr srwt as asrrsrtfk % i ■ 

?TJTT%lw WET II V» S! 

50. How, having attained this perfection, one thus 
attains to the Brahman, hear from me, O son of Kunti, — 


cal nature subject to ignorance and inertia in the very stuff of its consci- 
ousness and especially in its basis of material substance, kinetic and vita! 
indeed by the power of life but without inherent self-possession and self- 
knowledge in' its , action, ' attaining in the mind to some knowledge and 
harmony, but only with difficult effort and by a constant struggle with its 
own disabilities. And there is the higher nature and self of our spiritual 
being, self-possessed and self-luminous but in our ordinary mentality inac- 
cessible to our experience. At times we get glimpses of this greater thing 
within us, but we are not consciously within it, we do not live in its light 
and calm and illimitable splendour. The first of these two very different 
things is the Gita’s nature of the three gunas. Its seeing of itself is cen- 
tred in the ego idea, its principle of action is desire born of ego, and 

the knot of ego is .attachment to the objects of the mind and sense and 

the life’s desire. The inevitable constant result of all these things is 
bondage, settled subjection to a lower control, absence of self-mastery, 
absence of self-knowledge. The other greater power and presence is 
discovered to be nature and being of the pure spirit unconditioned by 
ego, that which is called in Indian philosophy self and impersonal Brah- 
man. Its principle is an infinite and an impersonal existence one and 
the same in all) and, since this impersonal existence is without ego, 
without conditioning quality, without desire, need or stimulus, it is im- 
mobile and immutable ; eternally the same, it regards and supports but 

does not share or initiate the action of the universe. The soul when it 

throws itself out into active Nature is the Gita’s kshara, its mobile or 
mutable Purusha; the same soul gathered back into pure silent self and 
essential spirit is the Gita’s akshara, immobile or immutable Purusha. 

1 Renunciation is the way to this perfection and the man who has thus 
inwardly .renounced all is 'described by the Gita as the true Sannyasin, 
But because the word usually signifies as well an outward renunciation or 
sometimes even that alone, the Teacher uses another word, tyaga, to dis- 
tinguish the inward from the- outward withdrawal and says that Tyaga is 
■"better '-than''.' Sannyasa. • The ascetic way 'goes''', much/ farther , in" /its" recoil ; 
from the dynamic Nature. It is enamoured of renunciation for its own 
sake and insists on an outward giving up of life and action, a complete 
quietism of soul and nature. That, the Gita replies, is not possible en- 
tirely so long as we live in the body. As far as it is possible, it may 
be done, but such a rigorous diminution of works is not indispensable : ■ 
//ibdsv.mpt i-even really - or at least: ordinarily /adykabieri-; 
needed is a complete inner quietism and chat is all the Gita’s sense of 
mishkarmya. If we ask why this reservation, why this indulgence to the 
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that whicli is the supreme concentrated direction of the 
knowledge . 1 

dynamic principle when our object is to become the pure self and the 
pure self is described as inactive, akarta , the answer is that that inacti- 
vity and divorce of self from Nature are not the whole truth of our 
spiritual release. Self and Nature are in the end one thing; a total and 
perfect spirituality makes us one with all the Divine in self and in 
nature. In fact this becoming Brahman, this assumption into the self of 
eternal silence, brakma-bhuya , is not all our objective, but only the neces- 
sary immense base for a still greater and more marvellous divine becom- 
ing, mad-bhava. And to get to that greatest spiritual perfection we have 
indeed to be immobile in the self, silent in all our members, but also 
to act in the power, Shakti, Prakriti, the true and high force of the Spirit. 
And if we ask how a simultaneity of what seem to be two opposites is 
possible, the answer is that that is the very nature of a complete spiri- 
tual being; always it has this double poise of the Infinite. 

A completest inner quietism once admitted as our necessary means 
towards living in the pure impersonal self, the question how practically it 
brings about that result is the next issue that arises. 

l The knowledge meant here is the Yoga of the Sankhyas,— the Yoga of 
pure knowledge accepted by the Gita, jnana-yogena sankhyanam , so far as 
it is one with its own Yoga which includes also the way of works of the 
Yogins, karma-yogena yoginam . But all mention of works is kept back for 
the moment. For by Brahman here is meant at first the silent, the 
impersonal, the immutable. The Brahman indeed is both for the Upani- 
shads and the Gita all that is and lives and moves ; it is not solely an 
impersonal Infinite or an unthinkable and incommunicable Absolute, 
achintyam avyavaharyam . All this is Brahman, says the Upanishad, all this 
is Vasudeva, says the Gita, — the supreme Brahman is all that moves or is 
stable and his hands and feet and eyes and heads and faces are on every 
side of us. But still there are two aspects of this All, — his immutable eternal 
self that supports existence and his self of active power that moves 
abroad in the world movement. It is only when we lose our limited ego 
personality in the impersonality of the self that we arrive at the calm and 
free oneness by which we can possess a true, unity with the universal 
power of the Divine in his world movement. Impersonality is a denial of 
limitation .and. division, and the cult of impersonality is a natural condition, 
of true being, an indispensable preliminary of.' : true' knowledge and therefore 
a first requisite of true . action. . It is .very clear that we cannot become 
one ' self with all or one with the; universal Spirit and his vast self-know- 
ledge,' his complex 'will and his wide-spread world-purpose by insisting on 
our limited 1 personality of ego ; for' that 'divides us from others and; it makes, 
us bound and . self-centred in our view, and in our will to action. Tmpri-; 
'sonedtiri ■ personality.' we. can /only get a limited • union by Empathy '••df/ by • 
: some.', ''relative/ acCOmmpd^tdn/;df ourselves to the view-point' and 
; will f'hf /others^ '■ Tp --otic with .all and" with the Divine and his will in the 1, 

cosmos we must become at .first impersonal and free from our ego and its 
claims and from the ego’s way of seeing ourselves and the ■ world and others, 
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51-53. Uniting the purified intelligence (with the pure 
spiritual substance in us), controlling the whole being by 
firm and steady will, having renounced sound and the other 
objects of the senses, withdrawing from all liking and dis- 
liking, resorting to impersonal solitude, abstemious, speech, 
body and mind controlled, constantly united with the inmost 
self by meditation 1 , completely giving up desire and attach- 
ment, having put away egoism, violence, arrogance, desire, 
■wrath, the sense and instinct of possession, free from all 
I-ness and my-ness, calm and luminously impassive— one 
is fit to become the Brahman. 


And we cannot do this if there is not something in our being other than 
the personality, other than the ego, an impersonal self one with all exist- 
ences. To lose ego and be this impersonal self, to become this impersonal 
Brahman in our consciousness is therefore the first movement of this Yoga. 

S A continual resort to meditation, dhyana-yoga-paro nityam is the firm 
means by which the soul of man can realise its self of power and its self 
of silence. And there must be no abandonment of the active life for a 
life of pure meditation; action must always be done as a sacrifice to the 
supreme spirit. This movement of recoil in the path of Sannyasa prepares an 
absorbed disappearance of the. individual in the Eternal, and renunciation 
of action and life in the world is an indispensable step in the process, 
"But 1 in' the Gita's path of Tyaga it is a’ preparation rather for the turning 
of' Dur whole life' and existence" and, of. all action into, "an Integrals bheness 
imthtthe ' serene and immeasurable 

Divine, and it preludes and makes possible a vast and total passing upward 
;'.,pf : ;ihe,;soul. out' of 'the lower ego' to - the, inexpressible .perfection';; of V the, 
supreme spiritual nature, para prakriti. , . 

Tills decisive departure of the Gita’s thought is indicated in the next 
two verses, of Mch the first run with a significant sequence 
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54. When one has become the Brahman, when one, serene 
in the Self, neither grieves nor desires, when one is equal to all 
beings, then one gets the supreme love and devotion 1 to Me. 

mmi OTErw3rT*Tf?r \ 
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55. By devotion he conies to know 2 Me, who and how 
much I am and in all the reality and principles of My being ; 


1 In the narrow path of knowledge bhakti, devotion to the personal 
God-head, -can be only an inferior and preliminary movement ; the end, the 
climax is the disappearance of personality in a featureless oneness' with the 
: impersonal Brahman in which, there' can be noplace for bhakti; for there 
is none to be adored and none to adore ; all else is lost in the silent im- 
mobile identity of the Jiva with the Atman. Here there is given to us 
something yet higher than the Impersonal, — here there is the supreme self 
who is the supreme Isliwara, here there is the supreme Soul and its 
supreme nature, here there is the Purushottama who is beyond the per- 
sonal and impersonal and reconciles them on his eternal heights. The ego 
personality still disappears in the silence of the Impersonal, but at the 
same time there remains even with this silence at the back the action of 
a supreme Self, one greater than the Impersonal. There is no longer the 
lower blind and limping action of the ego and the three gunas, but in- 
stead the vast self-determining, movement of an infinite spiritual Force, a 
free immeasurable ShakfcL All nature becomes the power, of the one Divine 
and all action his action through the individual as channel and instru- 
ment. In place of the ego there comes forward conscious and . manifest 
the true spiritual individual in the freedom of his real nature, in the power 
of his supernal status, in the majesty and splendour of his eternal kinship to 
the Divine, an imperishable portion of the supreme Godhead, an indes- 
tructible power of the supreme Prakriti. . mMa'r 

8 The One who eternally becomes the Many, the Many who in their 
.apparent division are still eternally one, the Highest who displays in us 
this secret and mystery of existence, not dispersed by Ms multiplicity, 
not limited by his oneness, — this is the integral knowledge, this is the 
reconciling experience which makes one capable of liberated action, mnk- 
tasya harm, a . 

; y ■ This. knowledge comes, says the Gita, by a highest bhakti. It ;is\. 
attained'' ,when the' mind 'exceeds itself by a supramental and high, spiri- 
tual ^seeing' of things' and when the heart too rises in unison beyond' our 
'More; ignorant/ mental forms of love and devotion to a: love .that is calm.' 
;and,"; : " deep .'and/ luminous with widest knowledge,:;, to a supreme " delight in / 
God and an illimitable , adoration, the .unperturbed ecstasy, the spiritual 
.Aiianda,;, When :. the , soul . has .'lost its". ,: separative personality , % when; ' it ; ; has : >. ; 
beeomhi 'tdie'i; Brahman,? it;, is then ■ '.that 'It' can live in the' true:' Per son,:'' and.'' 
can attain, to the. supreme . revealing bhakti for the Purushottama and can 
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having thus known Me he entereth 1 into That (Purushot- 
tama). 
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• y ■■;■■■■*' 56. And by doing also all actions 2 always lodged in Me 

come to know him utterly by the power of its profound bhakti, its heart’s 
knowledge. 

.. 1 The soul of the liberated man thus enters by a reconciling know- 

ledge, penetrates by a perfect . simultaneous delight of the transcendent 
r Divine, of the Divine in the individual and of the Divine in the universe 

into the Purushottama, mam viskate tadanantaram. He becomes one with 
• ~ him in his self-knowledge and self-experience, one with him in his being 

and. consciousness and will and world-knowledge and world-impulse, one 
with him in the universe and in his unity with all creatures in the uni- 
verse and one with him beyond world and individual in the transcendence 
of the eternal Infinite, shashimtam padam avyayam. This is the culmina- 
; tion of the supreme bhakti that is at the core of the supreme knowledge. 

( And it then becomes evident how action continual and unceasing and 

, of all kinds -without diminution or abandonment of any part, of the acti- 

|: ; |t , vities of life can be not only quite consistent with a supreme spiritual 

* a\ : ' experience, but as forceful a means of reaching this highest spiritual condi- 

fk % tion as bhakti or knowledge. Nothing can be more positive than the 

Gita’s statement in this matter. 

9 This liberating action is of the character of works done in a profound 
union of the will and all the dynamic parts of our nature with the Divine 
in ourself and the cosmos. It is done first as a sacrifice with the idea,, 
still of our self as the doer. It is done next without that idea and with 

a perception of the Prakriti as the sole doer. It is done last with the 

knowledge of that Prakriti as the supreme power of the Divine and a 
renunciation, a surrender of all our actions to him with the individual as 
a channel only and an instrument. Our works then proceed straight from 
the Self and Divine within us, are a part of the indivisible universal 
action, arc initiated and performed not by us but by a vast transcendent 
ShakiL All that we do is done for the sake of the Lord seated in the 
heart of all, for the Godhead in the individual and for the fulfilment of 
his will in us, for the sake of the Divine in the world, for the good of 
all heings, for the fulfilment of the world action and the world-purpose, 

or in one word for the sake of the Purushottama ■ and done really by him 

'through, his universal Shakfci. These diyine works, , whatever their form er 
outward character, cannot.' bind, but are rather a potent means for rising 
out: -of this lower, Prakriti of the three gunas to the'. perfection 'of 'tile-supreme, : i. 
'divine' and- spiritual nature. . Disengaged' . 'front , these-' / mixed:,;-' 

:«lharmas:'we .escape into : the ■' immortal -.Dharma ‘which^ ::,L 

we make ourselves one in all our consciousness and action with the 
Purushottama, Thar, oneness cere brings with it the power to rise there 






he attains by my grace the eternal and imperishable 
status. O ; . 00// / 00000/00;:- ooo OO 


into the immortality beyond time. There we shall exist in his eternal 
transcendence, : : d/d ■ ; ";d'' .".d; ' . 

:: ^ y «i<d ■ in the-' light t =/ of .; the ' 

■already: given /by : 'tlie" : Teacfer' .ai“e a '.brief, but' still a comprehensive' indica- 
,tioii.: : ' ot .thee whole; ^.essential',, idea^ the ' entire central method, all: the /kernel 
of the complete Yoga of the Gita. 
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IV. THE SUPREME SECRET 


(The essence of the teaching and the Yoga has thus been 
given to the disciple on the field of his work and battle 
and the divine Teacher now proceeds to apply it to his 
action, but in a way that makes it applicable to all action. 
Attached to a crucial example, spoken to the protagonist of 
Kurukshetra, the words bear a much wider significance and 
are a universal rule for all who are ready to ascend above 
the ordinary mentality and to live and act in the highest 
spiritual consciousness.) 

srfem; sras- m n 11 

57. Devoting 1 all thyself to Me, giving up in thy con- 
scious mind all thy actions into Me, resorting to Yoga of 

1 These are lines that carry in them the innermost heart of this Yoga 
and lead to its crowning experience and we must understand them in their 
innermost spirit and in the whole vastness of that high summit of ex- 
perience. The words express the most complete, intimate and living rela- 
tion possible between God and man ; they are instinct with the concen- 
trated force of religious feeling that springs from the human being’s 
absolute adoration, his upward surrender of his own existence, his un- 
reserved and perfect self-giving to the transcendent and universal Divinity 
from whom he comes and in whom he lives. This stress of feeling is in 
entire consonance with the high and enduring place that the Gita assigns 
to bhakti, to the love of God, to the adoration of the Highest, as the 
inmost spirit and motive of the supreme action and the crown and core 
of the supreme knowledge. The phrases used and the spiritual emotion 
with which they vibrate seem to give the most intense prominence pos- 
sible and an utmost importance to the personal truth and presence of 
the Godhead. It is no abstract Absolute of the philosopher, no indiffer- 
ent impersonal Presence or ineffable Silence intolerant of all relations to 
whom this complete surrender of all our works can be made and this close- 
ness and intimacy of oneness with him in all the parts of our conscious 
existence imposed as the condition and law of our perfection or of whom 
this divine intervention and protection and deliverance are the promise. It 
is a Master of our works, a Friend and Lover of our soul, an intimate 
Spirit of our life, an indwelling and overdwelli-ng Lord of all our per- 
sonal and impersonal self and nature who alone can utter to us this near 
and moving message. 
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the will and intelligence be always one in heart and con 
sciousness with Me. 

arer Kra sft^fer flwwTTh 11 $ jfg/'d/g 


58* If thou art one 1 in hearts and^'.. consciousness with 
Me at all times, then by my grace thou shalt pass safe 
through all difficult and perilous passages ; but if from egoism 2 
thou hear not, thou ' shalt fall into perdition. 

1 It is by the perpetual unified closeness of our heart-consciousness, 
mind consciousness, all-consciousness, satatam mackchiltah, that we get the 
widest, the deepest, the most integral experience of our oneness with the 
Eternal. A nearest oneness in all the being, profoundly individual . in a 
divine passion even in the midst of universality, even at the top of trans- 
cendence, is here enjoined on the human soul as its way to reach the 
Highest and its way to possess the perfection and the divine conscious- 
ness to which it is called by its nature as a spirit. The intelligence and will 
have to turn the whole existence in all its parts to the Ishwara, to the 
divine Self and Master of that whole existence, buddhi-yogam upashritya . The 
heart has to cast all other emotion into the delight of oneness with him and 
the love of Him in all creatures. The sense spiritualised has to see and 
hear and feel him everywhere. The life has to be utterly his life in the 
Jiva. All the actions have to proceed from his sole power and sole 
initiation in the will, knowledge, organs of action, senses, vital parts, 
body. This way is deeply impersonal because the separateness of ego is 
abolished for the Soul universalised and restored to transcendence. And 
yet it is intimately personal because it soars to a transcendent passion 
and power of indwelling and oneness. A featureless extinction may be a 
rigorous demand of the mind’s logic of self-annulment, it is not the last 
word of the supreme mystery, rahasyam uttamam, 

Thus it is not by a nirvana, an exclusion and negating extinction of 
all that we are here, but by a nirvana, an exclusion and negating extinction 
of ignorance and ego and a consequent ineffable fulfilment of our know- 
ledge and will and heart’s aspiration, an uplifted and limitless living of 
them in the Divine, in the Eternal, nivcisishyasi mayyeva , a transfigurement 
and transference of all our consciousness to a greater inner status that 
there comes this supreme perfection and release in the spirit. 

a The crux of the spiritual problem, the character of this transition of 
which it is so difficult for the normal mind of man to get a true appre- 
hension, turns altogether upon the capital distinction between the ignorant 
life of the ego in the lower nature and the large and luminous existence of 
the liberated Jiva in his own true spiritual nature. The renunciation of the 
first must be complete, the transition to the second absolute. This is the 
distinction' f on which;'' the , 'Gita dwells . here . with all possible emphasis. ; ; ; On ■ 
the one side is this poor trepidant braggart egoistic condition of conscious- 

crippling, narrowness of this little /helpless yshr" 
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59. Vain 1 is this thy resolve, that in thy egoism thou 
thinkest, saying “ I will not fight ” ; thy nature shall appoint 
thee to thy work. 


parative personality according to whose view-point we ordinarily think 
and act, feel and respond to the touches of existence. On the other are 
the vast spiritual reaphes of immortal fullness* bliss and knowledge into 
which we are admitted through union with the divine Being* of whom we 
are then a manifestation and expression in the eternal light and no longer 
a disguise in the darkness of the ego-nature. 

1 The refusal of Arjuna to persevere in his divinely appointed work 
proceeded from the ego-sense in him, ahankara. Behind it was a, mixture and 
confusion and tangled error of ideas and impulsions of the sattwic, rajasic, 
tamasic ego, the vital nature’s fear of sin and its personal consequences, 
the heart’s recoil from individual grief and suffering, the clouded, reason’s 
covering of egoistic impulses by self-deceptive specious pleas of right and 
virtue, our nature’s ignorant shrinking from the ways of God because they 
seem other than the ways of man and impose things terrible and unpleasant 
on his nervous and emotional parts and his intelligence. The spiritual conse- 
quences will be infinitely worse now than before, now that a higher truth 
and a greater way and spirit of action have been revealed to him, if yet 
persisting in his egoism he perseveres in a vain and impossible refusal. 
For it is a vain resolution, a futile recoil, since it springs only from a 
temporary failure of strength, a strong but passing deviation from the 
principle of energy of his inmost character and is not the true will and 
way of his nature. If now he casts down his arms, he will yet be com- 
pelled by that nature to resume them when he sees the battle and 
slaughter go on without him, his abstention a defeat of all for which he 
has lived, the cause for whose service he was born weakened and bewil- 
dered by the absence or inactivity of its protagonist, vanquished and 
afflicted by the cynical and unscrupulous strength of the champions of a 
self-regarding unrighteousness and injustice. And in this return there will 
be no spiritual virtue. It was a confusion of the ideas and feelings of 
the ego mind that impelled his refusal; it will be his nature working 
through a restoration of the characteristic ideas and feelings of the ego 
mind that will compel him to annul his refusal. But whatever the direc- 
tion, this continued subjection to the ego will mean a worse, a more fatal 
spiritual refusal, a perdition, vinashti; for it will be a definite falling away 
from' a greater truth of his being than that which he has followed in the 
ignorance of the lower nature. He has been admitted to a higher con- 
sciousness, a new self-realisation,', '.he, has been shown . the .. p ossibili ty of a 
divine instead of an egoistic, action'; the'' gates have • been: opened;' 'Before. ; 
:hini > of;''. , .a 'divine and .spiritual in place.., of, a merely ' vintelecttiall^ eihotionah; 
sensuous and vital life. He is called to be no longer a great blind instru- 
, conscious soul and an ; :eidi$lite4§fi 

Godhead, 
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60. What from delusion thou desirest not to do, O 
Kaunteya, that helplessly thou shall do bound by thy own 
work born of thy swabhava. 

IssTC! fcTsfcH 
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-61. The Lord 1 is stationed in the heart of all exis- 
tences, O Arjuna, and, turns them all round and round 
mounted on a machine by his Maya. ■ ■ 


^ 1 When we ■■ enter into the inmost self of our ' existence, we come to 
know that in us and in all is the one Spirit and; Godhead whom all 
Nature serves and manifests and' we ourselves are soul of this Soul, spirit 
of this Spirit, our body 'his, delegated image, our life a movement of the 
rhythm of his life, our mind a sheath of his consciousness, our senses his 
instruments, our emotions and sensations the seekings of his delight of 
being, our actions a means of his purpose, our freedom only a shadow, 
suggestion or glimpse while we are ignorant, but when we know him and 
ourselves a prolongation and effective, channel of his immortal freedom.. 
Our masteries are a reflection of his power at work, our best knowledge 
a partial light of his knowledge, the highest most potent will of our spirit 
a projection and delegation of the will of this Spirit in all things who is 
the Master and Soul of the universe. It is the Lord seated in the heart 
of every creature who has been turning us in all our inner and outer 
action during , the ignorance as if mounted on a machine on the wheel of 
this Maya of the lower Nature. And whether, obscure in the ignorance 
or luminous in the knowledge, it is for him in us and him in the world 
that we have our existence. To live consciously and integrally in this 
'•.knowledge and this truth is, to .escape from ego and, break out of Maya. 
;A11 bother highest dharmas are only a . preparation for this Dliarma, and all 
Yoga is only a. means by which we can come first to some kind of union 
• and finally, if we have the full light, to, an integral .union with the 
'Master and supreme Soul' and Self of our, existence. The • greatest ; Yoga 
is to take refuge from all the perplexities and difficulties of our nature 
with this indwelling Lord of all . Nature, to" turn to him with our whole 
being, with the life and body and sense and mind and heart' and under- 
standing, with our whole dedicated knowledge and will and action, sarrn- 
'Mm?end^ in every ; way .'of our conscious self and our instrumental hatiireb 
' Ahd;';when-:we : caix^at,,'al times and entirely do this, -then the divin.e Li.ght 
and Love and Power takes hold of. us, fills both self and instruments and : 
deads >.us\ safe "through ■ ^ all the. doubts-; -and difficulties and - perplexities; and; 

; .sodl" and, . .our ; life,' leads .us. to a' supreme peace 'and''' 
f -Lof ' our /immortal and eternal status paramo hhmtikif 
sthanam ska s, hi vJam - 
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62. In him take refuge in every way of thy being and 

by his grace thou shalt come to the supreme peace and the 
eternal status. ' i 
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63. So have I expounded to thee a knowledge more 

secret than that which is hidden ; having reflected on it fully, 
do as thou wouldst. . / 
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64. Further hear the most secret, the supreme 1 word that 
I shall speak to thee ; beloved art thou 1 intimately ■ of Me, 
therefore will I speak for thy good. 


1 After giving out all the laws, the dharmas, and the deepest essence 
of its yoga, after saying that beyond all the first secrets revealed to the 
mind of man by the transforming light of spiritual knowledge, guhyat , this 
is a still deeper more secret truth, guhyataram , the Gita suddenly declares 
that there is yet a supreme word that it has to speak, paramam vachak , 
and a most secret truth of all, sarva-giihyatamam. This secret of secrets 
the Teacher will tell to Arjuna as his highest good because he is the 
chosen and beloved soul, ishta. For evidently, as had already been declared 
by the Upanishad, it is only the rare soul chosen by the Spirit for the 
revelation of his very body, tanum swam, who can be admitted to this 
mystery, because he alone is near enough in heart and mind and life to the 
Godhead to respond truly to it in all his being and to make it a living 
practice. The last, the closing supreme word of the Gita expressing the 
highest mystery is spoken in two brief, direct and simple slokas and these 
are left without farther comment or enlargement to sink into the mind 
and reveal their own fullness of meaning in the souFs experience. For it 
is alone this inner incessantly ' extending experience that can make evident 
the infinite deal of meaning with which are for ever pregnant these words 
in themselves apparently so slight and simple. And we feel as they are 
/being yuttered than it was this for which' the soul .. of '/the' disciple .'",was/ 
being prepared all the time and the rest was only an enlightening and 
vhpablihg' /'discipline and ; doctrine. ;■ 1 /y; : ,r/y;;r 

Thus runs this secret of secrets, the highest most direct message of 
the Ishwara : 
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65. Become my-minded, my lover and adorer, a sacrifice; 
to me, bow thyself to me, to me thou shalt come, this is m 3 
pledge and promise to thee, for dear art thou to me. 

5 T?dr srsr i 
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66 . Abandon all dharmas and take refuge in me alone, 
I will deliver thee from all sin and evil, do not grieve* 

TP 16 Gl£ ^ throughout has been insisting on a great and well-built 
discipline of Yoga, a large and clearly traced philosophical system, on the 
owabhaya and the Swadharma. on the sattwic law of life as leading out 
of itself by a self-exceeding exaltation to a free spiritual dharma of im- 
mortal existence utterly wide in its spaces and high-lifted beyond the 
limitation of even this highest guna, on many rules and means' and in- 
junctions and conditions of perfection, and now suddenly it seems to break 
out of its. own structure and says to the human soul, “ Abandon all 
dharmas, give thyself to the Divine alone, to the supreme Godhead above 
and around and within thee : that is all that thou needest, that is the 
truest and greatest way, that is the real deliverance.” The Master of the 
worlds in the form of the divine Charioteer and Teacher of Kurukslietra has 
revealed to man the magnificent realities of God and Self and Spirit and th<- 
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67. Never is this to be spoken by thee to one without 
askesis, not to one that is not devoted and not to him who 
does no service ; nor yet to him who despises and belittles 
Me (lodged in the human body). 

ft tRw 3# i 
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68. He who with the highest devotion for Me, shall 

declare this supreme secret among My devotees, without 
doubt he shall come to Me. . b 


ble promise' that I will lead thee to myself through and beyond all sorrow 
and evil. Whatever difficulties and perplexities arise,, be sure of this that 
I am leading thee to a complete divine life in the universal and an im- 
mortal existence in the " transcendent Spirit/ 1 

. .The Gita indicates that in order, that that may wholly be, the sur- 
render .must be without reservations ; our Yoga, our life, our state -of 'inner • 
being must be determined freely by this living Infinite, not predetermined 
by our mind’s insistence on this or that dharma or any dharma. 
The divine Master of the Yoga, yogeshwarak Krishnak , will then himself 
take up our Yoga and raise us to our utmost possible perfection, not the 
perfection of any external or mental standard or limiting rule, but vast' 
and comprehensive, to the mind incalculable. It will be a perfection de- 
veloped by an all-seeing Wisdom according to the whole truth, first in- 
deed of our human swabhava, but afterwards of a greater thing into which 
it will open, a spirit and power illimitable, immortal, free and all-trans- 
muting, the light and splendour of a divine and infinite nature. 

This then is the supreme word and most secret thing of all, guhyata- 
mam , that the spirit and Godhead is an Infinite free from all dharmas 
and though he conducts the world according to fixed .laws and leads man : 
through his dharmas of ignorance and knowledge, sin and virtue, right ' 
and wrong, liking arid disliking w and indifference, pleasure and pain, joy: 
. and", sorrow and the rejection of- these . opposites, ’ . through ' ; Ms' ' .physical*-- 
■■and vital, ' intellectual, emotional, ethical ■ and spiritual .forms':, and -rules,, 
and . standards,." yet the Spirit and Godhead'' transcends .all these things,' 
and if ' we too, caa-dast- away: all dependence' on dharmas,' surrender ourself; to; 

. this'. free 'and eternal Spirit and,, .taking care ; only -to.,' keep ■'' ourselves ;;ab$ori 
Tutely' .and " exclusively open to him, trust'' to .'the - light'; 'and' . 'poiwer ahd ; 
: ;'delight' "'.of ' the , Divine 'in. - us'and,-; unafraid and ungrieving, accept phljnhik 
guidance, then that is the truest, the greatest release and that brings the 
absolute and inevitable perfection of our self and nature. This is the way 
offered to the chosen of the Spirit,— to those only in whom lie takes the 
greatest delight because they arc neatest to him and most capable of 
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^r^RTT i ^ ^r% \\ n a . w 

69. And there is none among men that does more than 
he what is most dear to Me ; and there will be none else 
dearer to Me in the world. 

imlff Iftrcftai ^ srflr: h vso n 

70. And he who shall study this sacred, discourse of 
ours, by him I shall be worshipped with the sacrifice of 
knowledge. 

spststt i . ; r : ; 

71. The man also who, full of faith and uncarping, 
listens to this, even he, being liberated, attains to the happy 
worlds of the righteous. 

e&f^sFfgr ?srth&T^>jr %r*rr i IliPlSf 

Anri,,-':/" AAaT/a A A'A'. A,. T; ■■:■■. A . A/.W AtA./ A'.i.A. AATaA'A'., WT ,‘AA. 

: A sms^r ii vsr ii A ||| 

72. Hath this been heard by thee, O son of Pritha, 
with a concentrated mind? Has thy delusion, caused by 
ignorance, been destroyed, O Dhananjaya ? 

- ' . \ cAcC 

sr?r^%: aw || U ' 

73. Arjuna said : Destroyed 1 is my delusion, I have 
regained memory through Thy grace, O Infallible One. I 
am firm, dispelled are my doubts. I will act according to 
Thy word. 

oneness and of being even as he, freely consenting and concordant with 
A;^athfe|fh |Iier ■ /highest power and movement, universal In soul conscious—’'’ 
ness, transcendent in the spirit. 

1 The whole Yoga is revealed, the great word of the teaching is given 
A;^|::;.i\gx2nay;the/ 'chosejf human 'soul is once more turned, no' longer in Ms a 
egoistic mind but in this greatest self-knowledge, to the divine action. 
The Vibhuti is ready for the divine life in the human, his conscious spirit 
Wr the ./arks of the liberated soul, muktasya karma . Destroyed is the 
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.. .-'■'/v grgrsf i 

m k snares *r juttOTj i 

dfr^on^ii w w 

74. Sanjaya said : I heard this wonderful discourse of 

Vasudeva and of the great-souled Partha, causing my hair to 
stand on end, . 'VVyOy 

sfFT ^PP* il OH IS 

75. Through the grace of Vyasa I heard this supreme 
secret, this Yoga directly from Krishna, the divine Master 
of Yoga, who himself declared it. 

^^rarraRBi i 
g*4 fsfife gr gitf: 1! vs^ 11 

76. O King, remembering, remembering this wonderful 
and sacred discourse of Keshava and Arjuna, I rejoice again 
and again. 

... cRT ^TST^T^r CV I 

7V v Vh/y-; r ■■■ V V- '.V "V/;.,'. W. ' uV' A'/GGOVvO f 

fgrerat 4 ?n:ra: cwrfe sr gm g?n ii m u 

;■ 77. Remembering, remembering also that most marvellous 
form of Hari, great is my wonder, O King. 1 rejoice, again 
and again, 

■ ^ m »mrf srjpfc; i '' o'.-,.;;/; 

era- fftfa&fcrifrr 11 vse it 


il 14 it 

: ; v 78. 'Wherever is Krishna, the Master, of, Yoga, . wherever 
is Partha, the archer, assured are there glory, victory and 

illusion of the mind; the souFs memory of its self and its truth concealed 
/so ; long by : the misleading' 'shows and forms. -.of- our" .life has 1 ' returned/ 1 Vtd'tir 
'/.and, ^become , |§£ "normal = consciousness':, , nlh/doubt ; ./and' perplexity, . : Ygbh&,i'/it : 
can turn to the execution of the command and do faithfully whatever 
work for God and the world may he appointed and apportioned to it by 
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prosperitj', and there also is the immutable Law of 
Right* 


the Master of our being, the Spirit and Godhead self-fulfilled in Time and 

Universe. 

' *Sanjaya was. given by the great sage V-yasa the occult power of 
directly seeing and hearing from a distance all that transpired on the 
battlefield of Kurukshetra, so that he might report ‘that to the blind king 
Dhritarashtra. This is the framework of the Gita and the author concludes 
by referring to it once more. 

‘The secret of action,’’ so we might summarise the message of the 
Gita, the word of its divine Teacher, “is one with the secret of all life 
.and existence. Existence is not merely a machinery of Nature, a wheel 
of law in which the soul is entangled for a moment or for ages; it is a 
constant manifestation of the Spirit. Life is not for the sake of life alone, 
but for God, and the living soul of man is an eternal portion of the 
Godhead. Action is for self-finding, for self-fulfilment, for self-realisation 
and not only for its own external and apparent fruits of the moment or 
the future. There is an inner law and meaning of all things dependent 
on the supreme as well as the manifested nature of the self; the true 
truth of works lies there and can be represented only incidentally, imper- 
fectly and disguised by ignorance in the outer appearances of the mind 
and its action. The supreme, the faultless largest law of action is there- 
fore to find out the truth of your own highest and inmost existence and 
live in it and not to follow any outer standard and dharma. All life and 
action must be till then an imperfection, a difficulty, a struggle and a 
.problem. ■ It, is -only by discovering your true self and living according to 
its true - truth, its real reality that the problem can be. finally solved, the 
difficulty and struggle overpassed and your doings perfected in the secu- 
rity of the discovered self and spirit turn into a divinely authentic action. 
Know then your self; know your true self -to be God and' one; with, the 
self of all others; know your soul to be a portion of God. Live in what 
you know ; live in the self, live in your supreme spiritual nature, be 
united with God arid Godlike. Offer, , first, -all your actions' as a 'sacrifice' 
-to ythe.; Highest /and ''the One' in you'' .and to the Highest and the One m 
the world; deliver last all you are and do into his hands for the;' 'supreme'' 
;ahd; : .;;,umversai : Spirit, /to' '.do- 'through;.- you' his own will and / works Tn /the' 
wprldyb present to you and in',’ the , end';" you.: 

will find that there is no other. ’ 
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THE STORY OF THE GITA 


The Mahabharata, of which the Gita is a part, took its present form 
from the fifth to the '.first centuries B. C. The Gita occurs in it as one 
portion of the Bhishma Farm. 

.'“Mahabharata” means literally great, India 5 ' it is an ' epic narrative 
of the ancient Indians who saw the vision of a great India, one in culture' 
and unified in political life, stretching from the Himalayas to Cape Cora- 
morin. 

" Kuru is the name of a leading Kula or clan of that time, and Kuruk- 
sketra. was. a -vast- .field near, their capital Hastinapur (modem Delhi) where': 
the Kurus used to perform their religious sacrifices. When. Dhritarashtra 
the blind king of the Kurus became old, he decided to give his throne 
'not to his own/soil Duryodhana but to Yudhisthira, the eldest son of his 
deceased' younger brother Pandu, as Duryodhana, being a man of evil pro- 
pensities, was not fit to be the ruler of a ■ dharmafajya (kingdom based' on, 
.the principles of righteousness . and justice, which was the ideal in ancient 
India) ; while Yudhisthira, being an embodiment of virtue and purity, was 
the fittest man. But Duryodhana by cunning and treachery secured the 
throne for himself, and sought by every means in his power .to annihilate;, 
Yudhisthira and his four brothers. 

Krishna, the incarnate Godhead, was the head of the Yadava clan, and 
a friend and relative of the Kurus. He. tried to bring about ,a reconcilia-, 
."tion between the two ' sections of the Kuru family; on ‘behalf of the five 
Pandava brothers (sons of Pandu) he asked only five villages front Duryo- 
dhana, but the latter sternly refused saying that without 'battle' 'he; .would 
not 'giver- even isb- .much parth ^ as; could be held' on the point of a. .needle, 
■So a war became Inevitableyfor, the . sake, of justice- and '-righteousness* • All" 
■-.the' .-princes' of India • joined ; one ■■ side ■ or the other.' Krishna, as an impair** : 
"tial: friend,, offered the- .-.'rival . parties ■ a choice. Duryodhana chose., to take 
'the mighfcyyarmy of;,;; '...Krishna ,, to his side,: while Krishna - himself'"' went ,tp: 
the- '-.other- ..side ..alone— and even, then- .not as a fighter, but as" the: cliario-,' 
tear of Arjuxia. 'V-b 

", : Drona, . the common ' military' ' teacher ; both; of .. the ,- sons of - ' Dhritarashtra , 
(specially : called the' Kauravas) and -of- the sons- of Pandu (tlw Pandavas)'.,: 
■ ■ wimt\ to; the ''aide of Duryodhana,. as his .ancient' enemy 'DrUpada-had;'joiii.ed'' : 
the;' 'other party. Bhishma, who was related -as, ,,gr.eat«uhcle :;botli',,;fo 
. ; Kauravas and-- to . the Pandavas, - had observed', -lifelong’-: celibacy , ■ and ''evenVin, 

• ;his"-'';.6ld , age was the' strongest man ''of'.liis : ,:'tiine,;' - He ''.was'ithe ''leader;;:', of' 
the party which had tried to bring about a reconciliation between the 
.i'Kauravas and -the Pandavas. But: '.when' 1 , all ' 'peace; ^efforts : lailediigm^' .^ad 
became inevitable, he decided to join the side of Dux ^cdhana after a scru- 
pulous consideration of his duty and obligations. He knew that Duiyo- 
dhana v as in the wrong, aid ii the battle 1 id been at dined simply to the 
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two branches of the family, lie would have remained neutral But when 
he saw that, taking advantage of a family quarrel the ancient enemies of 
the Kuru clan had joined the ranks of the Pandavas, he • decided ' to fight' 
on the side of Duryodhana for ten clays only ^ and then to retire for a 
voluntary death (brought about by non-physical means). Considering only 
the military strength of the two parties, that of Duryodhana was decidedly 
superior. But this was more than counterbalanced’ by the presence' of 
Krishna on the,, other side. "Vv 

. San jay a, the-, charioteer of the old king Dhritarashtra, reports to him 

what it§ happening in the field of Kurukshetra where the two armies have 
assembled for a grim fight, in magnitude and importance unparalleled in 
the history of ancient India, This is the beginning of the Bhagavad Gita, 
literally “ the Divine Song,” so called; because it is delivered by Krishna, 
the incarnate Godhead, and because,, it teaches man how to rise out ' of 
his ordinary human consciousness to a higher divine consciousness, thus 
realising the Kingdom of Heaven on earth and in the human body. 

Of the five Pandava brothers the eldest Yudhisthira was most virtu- 
ous and pure, sattmc ; the second brother BIrima was the most strong, 
rajasic ; while in Arjuna, the third brother, there was a balance of purity 
and strength, of sattwa and rajas, and he was chosen by the Godhead as 
His chief instrument in that great war which was to determine a world- 
cycle, Yugantara, and as a disciple to whom was delivered the divine 
message , which was to lead humanity to its destined goal of Immortality 
on earth. 1 ' v " f y ■ '■ '■■■ ■vri'VV'ri ,; : y . 
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THE HISTORICITY OF KRISHNA 


Bor the fundamental teaching of the Gita as for spiritual life generally 
the 1 Krishna who matters to us . is . the eternal incarnation of the Divine 
and not the .historical teacher and leader of men,' The historical . Krishna,', 
no doubt, existed. We meet the name first in the Chhandogya Upani- 
shad. We know that Krishna and Arjuna were the object of religious 
worship in the pre-Christian centuries ; and there is some reason to ;sup», 
pose that they were so in connection . with a religious and philosophical 
tradition from which. -the Gita may have gathered; many of its elements 
and even the foundation of its synthesis of knowledge, devotion and works, 
and perhaps also that the human Krishna was the founder,, restorer or at 
the least one of the early . teachers of this school. The, Gita may well in 
spite of its later form represent the outcome, in ■ Indian- thought of the 
teaching of Krishna and the connection . of that teaching with the historical 
Krishna, with Arjuna and with the war of Kurukshetra, may be something 
more than a dramatic fiction. In the Mahabliarata. Krishna is represented 
both as the historical character and the Avatar; his worship and Avatar- 
hood must therefore have been well established by the time— apparently 
.'from the fifth to the first centuries B. C.— when the old story and' poem 
or epic tradition of the Bharatas took its present form. There is a hint 
also in the poem of the story or legend of the Avatar's early life in 
'Vrindavan which., as developed by the Puranas into an intense and power- 
ful" spiritual symbol, has exercised so profound an influence on the religious,' 
mind of India, We have also in the Harivansha an account of the life of 
'Krishna,, very evidently full of legends, which perhaps formed the basis of 
the P uranic accounts. 

But all this, though of considerable historical importance, has none 
whatever' for our present purpose. We are concerned only with the- figure. . 
of the divine Teacher as.it is presented to us’ in the ' Gita and, with the' 
Power for which it there stands in the spiritual illumination of the human, 
.being. The Gita; accepts the human Avatarhood ; but it is not this '.upon; 
which stress is laid, but on' the' transcendent, the cosmic and the. internal 
Divine : it is on the ■■ Source of all things and the Master of all and on 
-the"" 'Godhead secret in man. It is ■ this internal ’divinity who is 1 meant ■' 
'when,'" the' Gita: speaks of' the,, -doer '.of' violent Asurie austerities ■■ troubling; 
the' God,' within or of the sin 'Oh' those.' who .-despise- /die Divine lodged in, 
the human , body, or of the same Godhead, destroying:; our , ignorance, dby,'theV'; 
hla^thgy'Iamp.. of 'knowledge. It’. is 'then; the eternal' Avatar, - this ; -God:/ ;in; 
: :maih the , divine' Consciousness' always 'present ;: -iiv /the;, human, 'heingy/who:: 
..manifested; in a visible form speaks to ' the 'human .; -sou! in 'the-lGita^'/illur'';;:. 1 
mihes.ithe meaning of life ah&theysecretd 

light of the divine knowledge and guidance and the assuring and ford- 
"^ihglwbrd' of 'the Master-' of existence; 
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practical or mechanical, turning about something actual, e> g., some love 
affair, quarrel, disappointment,-*' the/ mi be L. tiled tow rus fuMilmcnl: o* 
the feeling or impulse or turn round some memory of something done or 
enjoyed, try to repeal: what has been felt or prolong it, etc. 

The physical part of the vital \ .aits tn move in groove/ and in: <i lorms 
such as habits and instincts. It is necessary for realising the vital impulses 
in the actual world. There may be the urge but the physical parr way uur 
be equal to the task. Thus there are many poets v,bo carnto* * . u m- 
l here soke/' yel i rlie why a a: >> vhai in » Ivn U iv. rO'-y , 

- , ,s i ^ III,. THE PHYSICAL PLANE . , 

lit flic physical plane again there is the mental, the vital and the 
mat rrial Ts . mental pare of die physical is c t inch com ' tno con- 
tact with the physical world and sees only the physical aspect of things' 
and nothing beyond it ; it .fakes’ matter as being simply matter and mo 
tiling mote, it does not see the consciousness inherent m matter. It: 
depends on the material structure of the senses and is confined to . 
them and to the material brain. The mind in the physical is thus / a 
very small thing, it does not go far, but it is the thin end which is neccs- 
Lsary. for Lhe work of ".the , mind, upon the physical world/, , m/L ' ,/ / 

■ /■/, /’Sight, hearing, taste, smell,, touch are really .properties: ■; of /the ifcind/ nod 
■’of. the’ body':; /but '"the / physical //minct*, which we , ordinarily,; ..ilser lindts ictshlf to- 

■. ,a ; . tmxisjatioh : , into ./iserise, of,”; so /, much; / ob ; Llie : :; .ouf er ,h , impacts ^ as/, /it . receive s;;; 
f'^hfough 1 'the;'' nervous;". system/ /and, the physical organs/ 

' : //hasp 'also /’a:v 'subtle, sight, hearing, power ./of contact/ '//of/its;, : cxwit/ , w^ich.;4s:. : : .nQt''' 

■ • dependent ; on the 'physical organs.. And., it lias, ■ moreover, . a;, 'power; 

>£ direct cojmi .mi cation oC mind with obj cm In ho; eve i et <t bi,, pitch 
of action to a sense of the emotenm of mi object within beyond the 
//|t§fsiejld/'^ :o£ mind.. with' ,/ntiAd, : Mmcl/:, 

is abie too to alter, modify, Inhibit the incidence, vahvs, in ten. slues 01 
sense impacts. These powers of the mind we do not ordinarily use or 
develop ; they remain subliminal and emerge sometimes in an irregular and- 
/iitful/'actioh, • more . readily’ in some, .’mind's: than in ■ others, orfeomevto /the/; 
surface in abnormal states of the being. They are the basis of clairvoy- 
ance, clair-audience* transference of thought and impulse, telepathy, titost 
of the more ordinary kinds of occult powers,— so called, though these are 
hotter described less my? foully as powers /Y Ic run:: el; tj md i:ci:h n fY 
the Manas, The phenomena ,pf hypnotism and many others depend upon . 
the action of this subliminal sense -mind ; iidt that it alone ephstf/dtess; all 
the elements of the phenomena, hot h h tin: /o : . wo : ■■ L m ue urn os 
intercourse, communication and response, though mv/h w the .rikm! epetn- 
tion ’belongs to an inner Buddha Mind physical, mind mrwnpTydeJ,— we 
hove .and can use this double sense mentality. 

The vital in the physical is the vehicle of the. nervous ivsporrws ot 
oar physical ntUnon . a M rhe field |n5 Pwrn/wvo Of; : ho shudig/r #§s| 
tions, 'desires, reactions of all kinds to the impacts' of: die outer ’ physical 
mid gross tnorcrud life. Tens vied yen of dm pfwd,. d (v.oyr:L by dm 
lowest part of the vital proper; is tlvmeroix the m/mL w ot-r |||| 
lesser movements of our external life. It is the life which is bound up 
with matter, * with the. rictvcnm system ; It cannot exist apart from a rafe- 
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rial body.' But - the .vital' proper;.".' is quite ; independent of '.matter, it' , is'' a- 
uni tiwd d. *ee. The?: ! force also i;i m:\it n\ but chat is nor life-force. 
The reaMi [enforce is something' apart from the material world, it exists 
for its own sake and its possibilities are not bound down by material con- 
ditions. When Napoleon said that there was nothing impossible, that the 
term, ‘impossible’'- was to be- ' erased ..from the : dictionary,:; it was & the vital 
which was speaking through Napoleon *, to the vital nothing seems impossible. 

The vital part of ' the . physical is- very . important, ' it gives' health and 
strength to the body. It knows what ;■ is beneficial or what is injurious to 
system. /Tit "left to itself, • ith'w&uid .-have//, been the-:- '-safest guide" in- 
regard to- health. But in civilized persons it is seldom left .. -unimpaired;' 
the rcrhfo d ec tniiid has created great confusion. 

'.Lastly, the material in the physical is : '-the V pure... material part of. it, 
which is ■ the. - basis ;o£ • -the •' rest. ; The characteristics- ' of the physical ' 'proper 
t n;J n 

d-'TThus there -are the : different; physl- 

; cal.; -the 'psychic is behind all -these. The- word 'WsouT*,. as also .the word 
T, psychihV ;- ik ■'■used very ■ vaguely/yand • f • M senses in. the 
English.,, language.- .More. ' often' ■ th ah; .i.-not".' Europeans - in ; their- ordinary par- 
lance ' -make-, no clear - distinction; '.between -rmiM/ ahd/sord 'and often'- even 
confuse : the' true- soul,. ■, the . psychic bemg,^ vitpl/;. ; being- of- desire— 

.the . false 'soul/ or - desire-soul..' The-. '.-psychic being /; is '. quite - different., from 
foe- ndr ' w ' 1 : T wurT: behind them where they nice c in the heart. 
Its" central -place is there,- but' behind- .'the./'hearti'rather than in the hedrt ;- 
;,te;r/what men call, usually the heart '•■ is fotlie. -,seat . of emotion,; and human 
emotions are .mental- vital- impulses, iipt ' ordinarily;.-.- psychic: in their - nature.- 
This 'mostly, ..secret power -beiuhde 'btfa'er-: ,thnpt.the:yimihl and .the. life -force, 
is the true soul, dr: psychic being in us. 

./We can speak -;of a psychic' plane :alsov,;but it'-'is-- o£:a kind; which cuts., 
through all the other planes'from; behind,. ft- 'etitefs; ihtq the .bther.planes-.some-. 
what .Eke rays.' There is a direct •• connection' '. : betwe<sii''- ; .tli'e / psychic . being -and; 
.the" higher . Truth. There-,'' is a psychic consciousness;, but, if- is ■ simple .and- 
■direct, not- like- the mental consciousness';.":- , THe'-psycMc touch helps,:, to bring. 

■ 'out ..the deeper potentialities, in the ■ .-mental;, the;-. -vital-' and the .physical-. arid' 
.make 1 ' 1 these more - fit- to -receive ' the . higher - . Truth- .and ' Power. Thus ’ mental • 
love.-. is- egoistic and -d ep.ends, on: mutual'-- interchange .and enjoyment* By the 
•psychic; -, touch;’ i the . ioye// becomes/' nobler /"and... purer, ..-the egoistic , - element 
vanishes." : - : /s :iT.y./:'T:a/;, e'y,/y/.:^^ /y ■/- ; ; b : "/"/'://:; : .;-^;;y.ee;b/,- /"-//.,:;/ /:;; /. 


laslal;;plahe;h;/ o£//the' ’TfeedsppMs# would-:. appear' 
'same as what wc have been describing as the b 
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(Proper names are given j.n capitals, words with English terminations 
in italics.) 

abhayam - fearlessness. by 

abhyasa - Yogic practice, 
acharya - teacher. 

ahankara - the ego-sense, egoism.. . 
ahinsa - non-violence. w'k 

akarfca - a non-doer. 

'Akshara - the immobile, the immutable. 

ananda - spiritual delight, the bliss of the Spirit. 

anisha - not lord, not master of but subject to the nature 

anumanta - giver of sanction, 

apana - the incoming breath. 

art ha - self-interest, 

Asura » a hostile being of the mental world. 

Asuric - relating to, of the nature of the Asuras. ' 

Atman the Self or Spirit, 

avatara - descent or incarnation of God. 

avikarya - free, from all change, 

avyakfcam - the unmanifest. ■ ' 

bhakti - emotional devotion felt for the Divine, 
bharta - upholder, maintainer of the nature, 
bhava - subjective state or feeling ; becoming. 

fehuta -'any .one of the. five elements-— earth, water, fire, air, ether— .which/ 
form part of the list of tattwas, 

■ bhutani - becomings, existences, 
bralim acharya - sexual purity. 

irahman - the Supreme Reality that is one and indivisible , and! inf imtei 
beside which nothing else really exists. 

Brahmic - relating to Brahman. 

buddhi - the reason, intelligence, mental-power of 'understanding; 

Chandala - pariah, outcastc. 

••'chaturyarnya - the-, four orders— Brahmin, Kshatriya, Vaishya, ' Shudra— of. 
the ■ old Indian social culture. ; - ri. . a ' 

to, of the nature of the Devas. ..A 1 

clakshina - giving, . ■ ,o a '■ , ; . rip A 

Danava - a Titan, • ’ . A/,v A-/.; id _ Awwri 

Deva - a god. 

dhama - status, place. ' ; b AwA 

dharma - action governed h} the essential law of one's nature; right 
, moral law, - 

'/■/ /o' Amy. yb V.,' : Af A/bby Abby 

dhriti - spiritual patience, persistence, 
dhyana - meditation. 
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Bwaita - dualism, .. 

dv/nnd 7 o - duality, pair of opposites, 

GUD/ KESHA - an epithet applied to Atjuiw which means ‘one who has 
cc t q l IT cl cp/ 

*guna-any one of the three essential modes of energy, of the three primal 
qualities that form the nature of things. • "" 
gum- spiritual guide and teacher." ' ./■//': y 

HRISHIKESHA - an epithet applied to Krishna which means ‘ Lord of 
the senses/ ■ ■■ ://■; ■ //; ;;"y 1 ■ 'Vi// 'khm'/Wy/:;'. 1/ h •' 

indriya - any one of the ten senses (five of knowledge and five of 
action), 

,/ishwara - lord ; God, as lord of Nature.. : 
jagat /world, universe.; (lit. “ the moymg r ’) . 

JANARDANA - an epithet applied to Krishna; Which m#ns- “‘one who has 
■no bkt\ and puts an - d to the birth of other burgs/ 

jiva - the individual soul ;d: h; ■ :; u^/dd : i/b//;hnh/^ t ')/ ■ ' / ; >i //id//)/d : h ;: ." 

jnumi - knowledge. ' 

junta - Gm m 
kama » desire. . 
kaianu - cause. 

1 in iv j m o / . r, c * j ” . . , 

i air? “ mo 

a AtJVTG fh « i/’iciiu applies! to which .means '“son of 

Kuntk (one of his .mother’s name&)Bt :; /p 

KESHAVA - an ' epithet applied to . Krishna which- -means ‘ one who' has 
long hail'd 

iGha a - m mobile, Jo memm e ;.//■ :/•/ ■; .. ./ .-m/' 

Kutasfchs * stable ; high- seated, l/m ■;/ -./■;: ///y.k.h/| ' : '■ / . ' ; ■ 

liki - creation m the pi ay of God. 

ma i l ** the ms up j«f t n mason. 

man/m - ihe m emii ,, ** - . 

Maya the lower Prakriti (as distinguishedtfrpm-. the.'iParaiPrakriti), • 
Mayavada -.tlie doctrine which holds ' that the-; -world (is. unreal and. that ; 

it is ctea<wd by the power of illusion, 
mobs - delusion. 

mohi-ha «* libera Jon from Maya, 
naishkarmya - actioi .1 *ss nets. 

: N ARAYANA /an; epithet-' applied to ; Kfiskaa iwliich means- m&, who, ..has. 

made the water his abode’, 
nigraha - coercion of the natute, 

nirguna - without qualitias. mokyhm'yd ■■ . / my; 

nishkama - free from desire, desimless. 
nivritti - inaction. 

ityam c >nti Dili a . - ■ , . . . ., - 

miyarfcl,- VcoiitrbSe'dv (regulated.' i;/. k ; , ' imm. h ' ■ 'v f 

Parana * supreme. 

PARAN1 kPA -an epithet applied to Arjuoa which means subjugator of 
t ' all aitmiesk- t;ityfi-/;;.; ; ;\;: c : .;j,-k ;-b k/ : '/ , ■- J ; , . y; j. ■// htp/dby 
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PARTHA - an epithet applied to Arjuna which means * son of Pritlia ’ (one 
of Ills mothers names), 

Pisacha * a hostile being of the lower vital world, 

Prabhu - master, 

prakasha - light, illumination. 

Prakrit! - Nature, creative energy (being more or less a synonym for 
Shakti) . 

pralaya - dissolution. , . : 

prana. ~ : the . nervous yehergy,; . the vital' breath, ■ the, half- mental,, ■ half® 
material dynamism which links mind and matter ; the outgoing breath, 
pr ahay am a - the. Yogic 'exercise of the control of the .respiration. : ■ 
prasada - clearness and happy tranquility, 
pravritti - impulsion to works. 

Puxusha- Being or Soul -.as opposed' to Pmhiti which is" Becoming,. ... 
Purushottania - the Supreme Personality, 
rahasyam - a secret. 

Raksbasa - a hostile being of the middle vital world, 
rajas - the gum that drives to action. 

: rajasic - belonging to the gum of action and passion, 
rasa - affection of . the senses (especially of pleasure). 

Rishi - Seer. 

sadhana - spiritual self-training and exercise. 

: sadharmy a - becoming riof ... one law . of being with the Divine.; oneness ... in; 

nature with the Divine, 
sadrishya - a synonym for sadharmya . 
saguna - with the qualities. 

sahaja - inborn, innate. w.yyoy ' y ' ■ 

sakshi -a witness., the soul as., a detached witness ) of the actions' ■of. the 
nature. ■ 

salokya - dwelling in the Divine, 
samadhi - the Yogic trance, 
samajgra - integral. — ; . 

samata - equality of soul and mind to all things and. happenings, 
samipya - nearness to the Divine. 

Sannyasa - (outward) renunciation. 

'^sanyama - a . spiritual control of the.; nature; ,a • concentration. : "6r;' directing'' 

• of 'the consciousness. h 

sat - Being, .existence, good. ' " MY'l 

' '.sattwa.-. the; gum ' thafcyiHumines,. clarity, '/intelligence; ; 

'■■■safowic r helohgmg:"tQ.; the gund • of light an® happiness;; ' 
satyam ■- truth, / - y : ; .... 

•sayujya - contact with the Divine, . 

shab da - sound, word. ■ o ■ •. , ;: 

shafeti;- -force, v energy.; the 1 divine ' -or ■ cosmic ; Energy; '.'(being more: ; ;:bf; :, :l^ss; 
a synonym for Prakrit!) , \ . > : , o ' y 

the scriptures, theory, prescribed); rule. / y r y,;ri : . ). ,; 'h;,': 

st s t i § ii;§i i ii;§i $ i is m 

siddhi - Yogic perfection 

sloka - verse, ■' . ' ' 'A A YS'YyS y''y;'. : y;: .y y'S/y 
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Sruti - revealed scripture (a general for tlic Vedas and the 

Ul ani shac 5 T dAYYh 

sthiti - status. ' '^i.v ^ hi ■ i u : '!' v V'v ’ I ■■uv ;\YvVd 

sukha - happiness, pleasure. ■' dig b':T.g.;; ; .y glT Y : Yf:'r 

swabhava - the nature proper to each-being. ) : ’Gy ■hVvVv-; Y vY./ 1 : gi 
swadharma - one's own law of action. 

tamas - the guna that hides or darkens; inertia, non- intelligence. ■ ' ■ 

famasic - belonging, to 'the guna of ignorance and inertia, 
tanmatra - any one of the five subtle energies which underlie the rcspecih.e 
sex se-esperien es of smell, taste, sight, touch, hearing, 
tapas - concentration of spiritual will force. 
iapusya - u synonym for isipas. 

Tat - That. 

: ;taitwa:~ any one of the twenty-four; principles hfgthe ■ c'psihic Energy which 
are enumerated by. Sankhya. . -T'y ;y;w.'.;y: ' . gu I h'-VlYhY-rV;. 

tejah - force, energy. 

traigunya - the state ; of '.being bound to -the three' ;gtma : Sv.c.T. : ' 

.-trigunatita beyond the control of the; .three guiias.- 
turlya - the superconscient state, 
tyaga - (inner) renunciation, 
attain a - highest, 

vairagya - distaste i.v: the *. mid and life, 
vale - speech. 

■ VASUDEVA - an epithet, applied to Krishna which tneaiis'l-'sdh of -Vasu- 
devaf 

Vedanta - a general term for all the Upaiiishads.;.'. ar)momstic : '-..:philosophy 
based on toe Upaaishnd . 

Vedavada - traditionary lore of the •• Ve.dic hymns hfii'd: 'the;-" Vedic-; •'•sacrifice.' 
Vi bhu - the all-pervading Impersonal.''' P^gg-'i PPP 

Vibhuti - divine power as 'manifested in the World. :yV;.e 
vichara - reflective thought, 
vidhi - order, rule. 

vijnana - comprehensive knowledge. :b '. yyy, ; u . 
vikara - deformation, distortion, 
viveka - direct intuitive discrimination, 

Yajna * sacrifice. 

: Yoga':-; union or oneness of the - whole • subjective., being ; with the : 'Supreme., 
o' : ’Aisliwara Yoga (the divine Yoga) - that by which; the Transcendent .is' 
/one with’ all existences even while more. than 'them all- and dwells in-' 

. them ; and; : . contains • them as becomings of His dwrt' : ■ Nature ; ; 

Yuga - a cycle, age. ; -V^; i-p- y -V : T' _ c v 
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(The reference is to the chapters and slokas. of the Gita under which 
the subject is treated.) ... ■ 

Action - is' done by.” Prakrit i, XI I -30, III-27 ; : three essential elements .of, 
XVII. 7: of the liberated man, XVIII-6, 101; of three kinds— Sattwic. 
••Rajhsic • -atid ' Tamasic, XVlII-23f ; the' secret 'o'f, XVXJ-78* See Works, .. 
Adhibhuta -VIII-4. 

Adhiyajna - VIII-4. 

Adhyatma - is swabhava, YXXI-3. 

. .Aksharh;:-;.!! higher..: than ;'the Buddiii, 111-43 ; the foundation of. self-mastery 
'and equality, :VI r 7f,.-'XlY-23; the supreme Brahman, YIII-3 t ; asceticism 
as the path ci\ XV-6. See the Imrran •*>•!:. 

An and a - spiritual delight, XYII-19. 

f. Arjuna - the'.;;. symbolic; companionship of Arjuna. and Krishna, I-SOp; the. ;. 

' pragmatic .man, .1-27, IX~4,tY4f XIY-21 h the .dejection, of.,.' 1-46.:; 

Aryan - Aryan society, 11-11. 

Asceticism - not; •thebteadfimg'-- of : the Gita,' II-58f, XYJXI-49 ; ' the way of the". 

Akshara, XT-6.; ^ ylolent.;. austerities condemned, XYII-fk 'See 'Samiyasa. ■ 
Askesis -the threefold, XVII-14L See Tapas. Ah f, ;g / ff:f : '' Syb ; ^'':.V;ddgv 

Asuras - as hostile cosmic beings. XVL fAb 

Asuric nature - IX-12; XVI-4£; XYII-5. 

Avatar - 1-14, 20; gives the world his o vn C 3 tuple, iH-20 ; no Avatar 
gives -the Truth in' its. entirety, Introduction; the possibility .and .purpose.' 
■..of' Avatatliood,. y.IV,'. • 'XI-44 ; the rationalist's' objections met .by the' 
Vedantie ;view of existence, IT- 5 ; the process of, X.Y-5, XI-44,;'; the - 
object of, IV-7; 15; despised by the ignorant, IX-11. 

. 'Bhakti- essence. :o£, : X-l; the ■;way' of Bhakta,' XII. See Devotion. 

.... Bliakti Yoga - the idea pf the 'Purushottania as the foundation ofo II; ..the 
aim ;of v ;XII-l; the- -high' place the Gita' assigns to, XYIII-57.. . 1 ■ 

Bhishma - see Appendix I. 

Bhutan! - the five elemental conditions of matter, YII-8. 

Birth - bondage to, XIII-22, 23 ; XIY-4, 8, 

Brahma - YII-14 ; XI-37; XIY-17. 

Brahmacharya » VI-131. . • . , • .-. f 

'Brahman - the •' shpietap,- fiidentified' with, the Purushottania,.. ' II';, ; of ".the" 
'■•'•Mayavadins, .111-3 ; . : istabl|shdd' in sacrifice, ■ HI-15, ' IY-3'2 the .Minion'., off. 
the individual soul w it It IV- 13; “All this verily is the Brahman, 
f Brahman is ' the Self,” IY-24, V-6 ; the'. Immutable,'. IY-35.'; the ’.Yogin- 
soon attains to Brahman, V -6, VI-27/; reposing works oil, V-iO; t ii 
> v : ,f .^Quality of the Brahman-kno wer,.. ' Y-2Q;yits touch'Aii' exceeding; fblissb 
■ff X - VI-28 not imprisoned iit its own' 'transcendence, ■ Vi-30''; thefkno'wledge;-: 

of the Purus ho ttama is the perfect knowledge of the Brahman, 1 VIJ-28* 
A,y;.;. : f as the Akshara., YIII-3.;" both soul and .n ; a'tur# 

the. object of spiritual knowledge, XIII~13f : becoming Brahman, what 
it means, XVIIX-4If ; in the Upani shads and the Gita, XVIII-50. 
Brahma nirm lam - see Nirvana 
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' Buddhi - one of the 24 tattwas, IIX-42 ; the meaning of, 11-41 ; two kinds 
of, 11-41 ; the process of liberation by, III-3. See Intelligence. 
Buddhism - rejects the idea of the Vedic sacrifice, 11-42 ; effect on Indian 
life, III-3; revival of, Introduction ; Mahayana, V-27. 

Caste-system - different from chaturvarnya, XVIIX-43* 

.Causality - XIII-21. ' -V C C \ 

Chandala - capable of spiritual perfection, XVIII-18.^ 

Chaturvarnya - the four-fold order, XV-13; XVIII-43. 

Christ - 1-1 ; IT-7. 

Consciousness - different planes of, III-29 ; the divine consciousness, IT-20, 
Cosmic cycles - Indian theory of, TIII-17f ; IX-17. 

Cosmic Divine - XI-44f. 

Cosmic energy - its recognition a remarkable feature of the Gita, III-5 ; 
manifests itself in the universal Karma , IT-32 ; working through the 
individual, T -6; manifests all existence in the Brahman, XIII-31. 

Cosmic existence - the Vedantic image of the Ashwattha tree, XT-2. 

Cosmic order - XVIII-17. 

Creation - the process of, IX-7, XIT-4; is eternal, XI-37. 

Dana - giving, of three kinds, XTII-20£. 

Death - a critical moment in the soul’s journey, TIII-5; Yogic way of, 
TIII-I2, 13 ; God is death, X-34 ; XI-19, 25, 31, 32 ; survival of, XII-2. 
Desire - the root of evil, 11-58, 62 ; IIX-37 ; how to put an end to, 11-58; 
XII-43 ; abandonment of desires leads to peace, XI~70£ ; desireless works, 
III-7; IT-20; V-l; XU-11 ; freedom from, essential to happiness, T-23;. 
the Divine as desire, Kama, TII-11; destroys the inner knowledge, 
TII-20. 

Detachment - as a condition of knowledge, XIII-9. 

'"Determinism. - III. 

Devas - divine cosmic beings, XVI -introduction Deva nature, XVI-lf. 
Devotion - all-important for liberation, III-3; love for the Divine, Y-27 ; 
TIII-10 ; IX-9; XI-54; XXX-6, 18; the climax of Yoga, YI-47; syn- 
thesis of devotion and knowledge-TII ; necessary for the Karmayogin, 
TII-15 ; four kinds of,' TII-16 ; the supreme Purusha has to be won 
by, TIII-22 ; synthesis of works, devotion and knowledge, IX ; integral 
devotion, IX-14, 25 ; leads to immortality in the Purushottama, XIT-26 ; 
supreme devotion, XVI 1 1-541 

Dharma - 1-1 ; IX-7 ; the immortal Dharma, XI I -20 ; as laid down, in the 
/ Shastra, XTI-24. 

Dhritarashtra - see Appendix L ■ ylkkyY v ■ Cvd 

Divine, the - 11-29 ; Yoga with' .the Divine leads to liberation, 11-50, 61; 

“ All this verily is the Brahman”, IT-24 ; TI-29; takes up all the works 
; ‘.-of ’ the : ■ Yogi ii, TI-17 ; not imprisoned in its own transcendence, TI-30 ; . 
loving the Divine in all beings, VI-31; the. integral knowledge of, 
VII-1 ; at the basis of all sensory relations, VII-8£ ; the eternal seed 
■■■"si';! ; .‘.J '.T^XIAS"; X-39 ;-as desire, TII-8'; is not in the .becom-l 
ings, VII -12 ; self-enveloped in Maya, VXI-25 ; the manifestation of 
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' the - Supreme Divine in the cosmos, XT ~12£ ; Till ; attained by Yoga 
of constant practice, VUI-St constant : remembrance .of,. VIXI-28 ; 
works out the divine birth- in us, IX-3 ; the guiding spirit of cos- 
mic cycles, IX-8£ ; as the sacrifice, IX-18 ; accepts all offering, IX-26 ; 
self -giving of the Godhead to the human being, IX-30. See God. 

Divine worker - IT (II) ; signs of, IT -I9f. 

Doer - of three kinds,- sattwic, rajasic -and 'tamasic, XVIII-261 - 

Dualism - of the Sankhya and the Vedanta, II. 

Dualities - delusion of the, YU-27. , . 

■ Duryodhana - see Appendix I 

Dwaita - see Dualism. 

Ego~, part of Nature, ill-29,42; XIXX-6; exaggeration of,. XYI~4£ not. '.the . 
doer of actions, XTIII-16. 

Ego-sense - II- 10 ; the knot of the bondage, III-9; bewilderment by, III-27 ; 
the renunciation of, XTIIX-58L 

Energy - God is the infinite Energy, XI-40; the ' unmanifest Energy, XIIX-6£. ' 
See. Cosmic Energy. 

Equality - is what is meant by Yoga, 11-48 ; the result of knowledge, V-17 ; 
TI-29 ; of the Brahman-knower, Y-20; the cause of, VI-3 ; sign of the 
Yogin, TI-8, 9 ; result of sattwic discipline, YXI-28; several formulas of, 
XIX-13f, 18; XIT-22f ; a condition of knowledge, XIII-10. 

Ether - XIII-33. 

Ethics - Necessity of graded ideals seen by Indian ethics, 11-37. 

Evil - III -30 ; the release from, IX-3 ; responsibility for, XI-3X ; outward 
experience of the Purusha or Soul, XIII -22. 

Evolution - the process of. III -42; an ascending evolutionary power, X-19; 
of the soul, XVI -20. 

Faith - IV-40£ ; TII-21, 22, 24; IX-3;. the three elements of, X-14 ; the 
■ /supreme faith, XII-2; leads to knowledge and immortality, XIII-26 ; 
as the guide, XTII-lf. 

Fate - XYIXI-14, 17. 

Field - The Field and its Knower, XIII -2£. 

Food - three kinds of, XTII-7L , , 

Gita - an episode in the Mahabharata, see App. I ; bearing upon a prac- 
tical crisis — accepts battle as an aspect and function of human life, 
1-1 ; not an allegory, 1-14 ; not a mere gospel of war, II-2; does not 
teach disinterested performance of duty, II-4; one of the three recog- 
nised authorities for the Vedantic teaching, II ; starts from the Sankhya 
analysis, one deviation of capital importance, synthesises Vedantic San- 
khya with Vedantic Yoga, II ; how it avoids the great defect of 
quietisfcic philosophies, 11-42; III-5 ; its doctrine of works, IXX-1, 7; 
IIX-20; its synthesis of knowledge, works and devotion, III -3; contains 
very little which is local or temporal, III-16; the spirit in which we 
ought to approach it, Introduction; the synthesis of the Gita starts from 
the Upanishads — the starting point of a great future synthesis— In^ro- 
duction ; Gita’s teaching about the Soul and Nature, III (II) ; con- 
stantly discourages quietism. III -29; its distinction between the two 
Natures, the phenomenal and spiritual, TII-5 ; the supreme word of, 
V::/, ;;;;;X:; : .;- : '.XTHI-6^ ;. harmonises . 'pantheism*.- 

X-2 ; the theism of, X-3, 4, 15; does not acc pt illirs misxn XV-.! ; ti it 
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Gita’s . philosophy of life and works, XVIII-48 ; restates- the body of 
its message in fifteen verses, XVIII-49t ; the conception of Brahman 
in, X VIII-50 ; the message of,' XVIII-7& 

God - descended into humanity, 1-14 ; worshippers of the integral Godhead, 
¥11-20; integral knowledge of the Godhead as the foundation of life 
and action, ¥11-28; the transcendental Godhead, IX-6; immanent, 
IX-lOf ; the Godhead lodged in the human body, IX-11, 12; XI -42 ; love 
of God, IX-34, see Devotion; illumines from: within, X-ll, 13; all- things 
are his powers, vihhutis, X-32 ; fulfils his purpose in the world, XI-34 ; 
the Time-spirit, XI -32; the object of all knowledge, XI-38; is the all, 

. XI -40 ; the personal aspect of, XVIII-57. . See Divine. 

Gods - worshippers of, ¥11-20; presiding over the cosmos, X-2 ; cosmic 
godheads, X-21; XI-15 ; God is all the gods, XI-39. 

Good -'duality of good and evil a practical fact, 111-30. 

Grihyasutras - 11-42. 

Gunas - essential modes of energy, sattwa, rajas and tamas; in their 
interaction unrolling the cosmos, IX (II) ; action done by, III-27, 28 ; .= 
bewilderment by, III-29 ; ¥11-12; the divine Maya, of, ¥11-14 ; the 
cause of bondage, XI¥-5f ; all things are subject to the workings of, 
XVIII-40. 

Happiness. - True, VI -21. 

Hathayoga - Int . ; I¥-30. 

Hell - threefold doors of, XVX-21. 

Hereditary principle - XVIII-48. 

Humanitarianisra - not the teaching of the Gita, HI-20. 

IUusionism - hot accepted by the Gita, XV- 16. See Maya. 

Immanence - IX-10. 

Immortality - preparation for, 11-13 ; what it means, 11-15; XIV- If ; the 
Master of, XX-36; the object of spiritual life, XIII-1 ; comes by the 
knowledge of the Brahman, XIII- 13, 19, 35. 

Immutable, , the - See Akshara. 

Impersonality - IV (II) ; IV »24 ; V-12; VII- 15 ; XH-lf; XIII-23; XIV-23; 
x vili-50. 

Indra - the heavenward journey of India and Kutsa, 1-20. 

' Inf mite - the self and the universal, IX-6. ■ v;- 

■ Intelligence » part ' of the mechanical energy of Nature, II; XIII-6 ; firmly 
: fixed in wisdom, II-54f ; how obscured and destroyed, II-62f. 

Ishwara - II. Sea God. 

Jahaka, - a king who attained perfection by works, XXX-20. 

Jiva - the Lord by His nature becomes the jiva, II ; VII-5; XVIII-48; the 
. ' individual soul, 'II; .unified with the .Purushoftama, IV- 14; VITI-28'; ;; 

provides a spiritual basis 'for the. universal becoming, VII-5f ; how 
S becomes' divine and. perfect, VH-7;.the swabhava of, ¥11-15; subject, 
.to.: the.;, cyclic, whirl: of Nature, IX-8; an 'eternal individual, XV-7f, ■ 

Jfnana - the essential, ¥11-1. See Knowledge. . •...Xi'G. 

Kali- the Mother, XX-36. 

to be free 'from,- 111-43;' -the ere&X- 
live movement, ¥111-3, 5; a power of evolution, XVI-20. 

Karma - what is meant by. III -5; Niyatmi karma , III-8. See Works. 

Karra ay ogu - see Yoga of action. 
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Kartavyam karma - XVIII-2, 9. 

Knowledge - essential for liberation, III -3 ; the sacrifice of. IV -33 ; IX-15 ; 
Yoga and knowledge, IV-37 ; knowledge and faith, IV -40 ; lights up 
the supreme'':- ./Self within, V-16 ; leads to equality, V-17£; integral 
knowledge, a rare and difficult thing, VII -1, 19; synthesis of devotion 
and knowledge, VII (II) ; 25 ; synthesis of works, devotion and 
knowledge, IX ; knowledge of the integral Divinity, IX-lf ; X-1.2 ; the 
Divine illumines from within, X-10, XIII-19; God is the object of all, 
XI-38, spiritual knowledge, XXIX-7£; the supreme knowledge, XIVYl; 
of three kinds, sattwic, raj a sic and tamasic, XVIII-19 ; highest know- 
ledge comes from highest bhakti, XVII L- 55. 

■ Krishna - the symbolic companionship of Arjuna and ' Krishna, 1-20 ; the 
Liberator within us, 11-61 ; the avatar, Introduction; the divine soul, 
IV-1, 4, 5, 7 ; Yogeshwarah, XVIII -65f, 78. See App. II. 

Kshara - II ; is the Furushottama in his multiplicity, XV-6. 

Kshatriya - his duty, 1-27; 11-31;' his, vital aim, 1-31,; 11-32;' Ms, nature,; 
: 11-31 ;• : the;. social aspect, 11-31; the natural work of, X'VIII-43... 

Kshetra - XIII -2f. 

Kurukshetra - battle as an aspect and function of life, 1-1. 

Kutsa - the heavenward journey of Indra and Kutsa, 1-20. 

Liberation - The object of Sankhya as of all Indian philosophy, II ; a process 
.of recoil in the principle of Buddhi ; liberated man, IV- 19, 21; V-2£; 
VI-7; VI -30 ; the final outcome of the Gita's spiritual discipline, VII -28, 
29; the way to, IX-33 ; Vedantic view of, compared with that of the 
, Gita, XII -1; foundation of; XII-18 ; the meaning of, XIV-2; the path 
' of Nivritti, XV-3£; is not dissolution according to the Gita, XV -7 ; the 
works of the liberated man, XVIII-6, XOf. 

Lila (cosmic play) - the whole of life as the Lila of the Divine, Introduc- 
tion . 

Lokasangraha > XV-6..; XYIII-17. 

Love - see Devotion. oyNvM; ; \ l" ■■ • 

Mad-bhava - XIV- 19 ; XVIII -49. 

Mahomed - a creative personality, I-L 

Man - divinised, III-20; must go back to his' true spiritual personality, 

- VII-15 ; Purusha in Prakrit! is ■ his . formula, VIII-5 the hidden 
meaning of human life, IX-13; 20f ; the normal man, XVI-6; the 
' as uric man, XVI-7L 

Manas - X-6 ; the sense mind, III -42 ; VI-25. 

Matter - from '.the - spiidtiiat 'point of viewy '.VI.I-8; the '-five elemental '.■states 
of, VII -4; XIII -6. 

'Maya, -.-how. it ceases, III-3 ; the, lower imperfect. . Prakriti, .111-20 ;" : VII-4 ; V 
/' hides the Divine from us v VII-13 ; . hard to overcome,' VII -14 y hewilder- 
■ 'ment 'by, VII-15; the Gita’s • view of, ' • XV -16' ; . a . mechanical shaping V 
force, XVIII -48, 61. 

Mayavad - not the thought of the Gita, Inf . 

N Meditation - XIII-11, 25; as the- means of self-realisation, 'Xyi 11-517 

V''iyMiiitatism' -/not the teaching' of the Gita, .. II. dv ,■ yD o /•;■;/ ' 5,; 

/i';'SSihd^ : I ; the control of .'"the mental consciousness, 

VI-25; restlessness of, VI-34; mental nature, XIII -7, 35. 

Monism - pure monism not the thought of the Gita, InU 
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Moksha - V -24 ; as dissolution of our being in the highest Brahman, ¥*27. 
See Liberation, Salvation. 

Naishkarmya (actionlessncss) - its real meaning, III-4 ; XVIII -49. 

Narayana - Nara and Narayana, 1-20; a humanised symbol of Godhead, 

x- 46 * 49. ; 

Nature - the process of evolution, III -42 ; the important distinction bet- 
ween the phenomenal and the spiritual Nature, VII -5 ; XVIII-48, 49 ; 
the supreme divine Nature, VIX-15; the modes of, XIV-5f ; the trans- 
formation of, XVI -Inf. See Prakriti. by 

Nietcschean creed - not that of the Gita, II -2 ; III -20. 

Nirvana - Gita’s, idea of, 11-72 ; V-24£ ; XVIII-58; Nirvana and works in 
the world, VI; the .supreme peace of VI- 15 ; founded on the Pur.u- 
shottama, VI -30. 

Nishkama karma - III-7. 

Nivrifcti - the path of, XV-3 £. 

Niyatam karma - III -7. 

OM - the foundation of ail sounds, VII-8 ; concentration on OM at the 
time of death, VIII -12, 13 : a vibhuti, X-25 ; the symbol of the Brah- 
man, XVI I -23. 

Pain - X1XI-I, 21 : caused by rajasic works, XIV-16. 

Pandavas - the sons of Pandava, see App. I. 

Pantheism - X-2, .10. 

Para brahman - XII-2. 

Paradise - as the goal of sacrificial works, 11-42; IX -20. 

Paramatman - XII-2. 

Parameshwara - XII-2. - ■■Nyh 

Perfection - the secret of, IX-6, 14 ; XII-19 ; the highest, XlV-lf. 

Personality ** spiritual, VII -15. 

Physical - physical Nature, XIII-7, 35. ' ■ 

Pisachas - demoniac cosmic beings, XVlbint. ■ . yy. 

Pleasure - XIII-1, 21; of three kinds, XVXH-361 / ■ 

Pluralism - of the Sankhya, II. ■ 

Pragmatism - the modem gospel of, XVII-3. v y 

Prakrit! - Interrelation with Purusha, II ; III-29; the lower Prakriti of the 
three modes, VII-4f ; the Sankhya description of Prakrit! as an eight- 
fold Nature, VII -4 ; the Gita’s description of the lower and the higher 
Prakriti, tipam and para , VII~5f; XVIII-48, 49; Purushottama 

identified with para Prakriti, VII-6; the activity of the para 
Prakriti always spiritual, .VII-15; the difference between Purusha and 
Prakriti, XIII; acts for the pleasure of the Purusha, XIV-18. 
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Purushottama - the highest Purusha II (II) ; provides the complete .divine 
ideal, III -22 ; IV-14, 23; revealed in the type of humanity, XV-7; the 
Divine to whom we offer everything as a sacrifice, IV- 35 : meant by 
Krishna by his “ I ” and “ me/3 V-27; VII-6; not imprisoned 
in its own transcendence, VI-30; identified with para Prakrit/ VII-6; 
■by his Nature becomes the Jiva, VII«5f ; the knowledge of the Putin 
■ shottatha is the perfect knowledge of the Brahman, VI I -28, 29; to be 
known in all aspects, VIII-1; the. first description of, YIII-9, 10 ; to 
be won by bhakti, VIII -22 ; the abode of immortality, XIV-2; the 
supreme vision of the Gita, XV-16f ; higher than the Impersonal, 
XVXXI-54. 

Rajayoga - II ; (I ^Introduction) ; IV-30; V-27 ; , VI -9f. 

Rajas - II ; XIV-5f; rajasic nature, XVI, Introduction . 

Rakshasas - as hostile cosmic beings, XI-36 ; XVl-Inirodaction. 

Rakshasic nature - IX-12. 

Reality - 11-25;' XI-41. . , ■' p- i//3;; 

Reason - of, three kinds, sattwic, rajasic and tamasic, XVI 1 1-291. ■ 

Rebirth - VIII -5, 14f. 

Religion - IX-25. 1 ' 

Renunciation - V ; of life and works, V-l; true renunciation. l‘II-3£; VI-1; 
outward renunciation difficult and unnecessary, V-6; distinction between 
inner and outer, XVIII-1; the psychological foundation of, XVIII-49. 

Rudra-the terrible, VII -14 XI-36 ; XIV-17. ’ 

Sacrifice - the very condition of life, IV -31 ; Gita’s ideas as distinguished 
from that of the Vedantins, 11-42; to be the object of all .works, 
III-7£ ; the Gita’s theory of, III-9£, 16 ; the psychological character of, 
IV (II); different kinds and gradations of, IV -25f ; the Divine as the 
sacrifice, LX- 18 ; of knowledge, IX-15 ; sattwic, rajasic and tamasic, 
XVII -Ilf. 'See Yajna. 

Sadharmya - III-20; XlV-lf. 

Saha jam Karma - XVIII-48. 

Salvation - the true, XYIII-3. ■ . 

Satnadhi - its signs are subjective, test of, II-54f ; as defined by the Gita, 

; 11-68 ; V-27 ; in the waking state, VI-7 ; Nirvana , and Samadhi, VI-15 ; 
salvation by, XVIII-3. ^ ://•/;; 1 

Sanjaya - the charioteer of Dhritarashtra, see Appendix J. 

Xahkhya - Sankhya Karika of Ishwara Krishna, the Sankhya. of the Gita? is' 1 

■ X 'd ;; ths/'Ve&ntic Sankhya, 1 11-1; III (II) ; Sankhya and ' Yoga are-pnpt 
fundamentally different, V-4; .the truths of Sankhya 1 ; , liberation;' the 
object,; the distinction of Sankhya and . Yoga, III -3 ;' the process. ;of 
liberation by the Buddhi, .111-3; the; Sankhya analysis of Purusha and 
i Prakrit/ IIX-29; XIII -25 ; the psychological order of Sankhya .accepted: 
by the Gita, 111-42; renunciation of works, the principle of, V-l; the 

/A '-Sankhya description of Prakrit!' as' ait eight-fold-' 'N^ 
path of knowledge, XVXII-50. 

Sannyasa - as a path of liberation, XV-5; distinguished from Tyaga 
'■ ■XVIII-1, 49; see Renunciation. 

Sat - existence, XVJI-26. 
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battwa - sattwic discipline, V 11-15, 27; XY1D14£ ; XV1XL12; description 
of, XIV-5f; the mediator between the higher and the lower nature, 
XVl-hu traduction^ sattwic: principle of renunciation, XVIII-9. 

Scepticism - its uses and limits, IV-42.C a;--. ! ;Xr-N 

Scripture - a stumbling block, 11-52; contains two elements, perishable and 
permanent, Introduction , ' p, : u,N vcNN. ; ■ 

Self - 11-26, 29 ; delight in, III-17; V-21; seeing all beings in tile Self and 
the Self in all beings, 111-20 ; VI-29; the real' self and the apparent 
self, 111-29; Self, ' Brahman and God, : IV-35 ; self is the friend, self is 
the .enemy, VI -5 ; practice of union with* Vl-lOf ; is seen within, VI-20 ; 
equality as the result of self-vision, VI -29, 31, 32 ; the Supreme Self 
■ or Purusha as described by the Gita, VIII-9, d.0 ; and . - universal exis- 
tence, 1X-6 : tb. e higher self and the lower self, XVIII -49. 

-Self-discipline - false, notions of, 1X1-5 ; the conquest of self, VI -7.. 

Senses - their vehemence, 11-59,56; can be controlled by Yoga with, some-' 
thing higher, IX-59£; to be freed from reactions, 11-68; ten in number, 

I II -42 ; XIII -6; true bliss is beyond the senses, VI-21; each sense in 
its purity is the Divine in his dynamic conscious force, VII-8. 

Shakti - the original nature of the . Spirit, para Prakriti, VII-5f; 14 ; the 
real doer of all work, XVIII -17. 

Shaktism - X-18. See Tantra, 

Shankara - popularised wo do ilkniuiiism, III-3. 

Shastra - as the authority' in determining conduct, XVI -23£ ; XVII -Ini. 1; 
the science and art of works, XVIII -6, 7.Nd 

Shraddha - XVII-1, 28. See Faith. 7 ,i : - N dvI ; "ffl 

o Shudra >■ the'; natural work of, XVII1-44. . wv.d\ -;' r 

Sin - 11-33, 38, 48; III-36;. V-10; what is sin, IV -21 ; VII-15; exclusion of 
sin indispensable for the higher divine life, VII-15. 

Space - a conceptual movement of God, X-20, 33. 

Spiritual vision - XY-11. 

Society - the Kshatriya ideal, 11-31; Aryan; 11-11. 

Soul - transmigration of, 11-13; immortal, 11-16-25, 26-30; subjection to 
nature, the real soul and the apparent soul, I II -29 ; the individual 
soul — see Jiva; the supreme goal of the soul’s movement in time, 
YXII-11. 14 ; the evolution of. XVI -20. 

Sruti - criticised as a stumbling block, 11-53. 

Stoic - stoic self-discipline as accepted by the Gita, 11-56. 

Superman - who is the, IX-2 ; III-20. 

Supreme, the - 11-59, 68. 

Swabhava - the Kshara,' II; determines the primary daw ' of all becoming and 
,N V : eaCh" Jiva, -VII-?;. is the, essential quality, VII-8 'i5; ; |is called adhyafcma 
VI II -3 ; a power of .volution, XVI -20 ; XVIII-481 . ' 

Swadharma -III-35 ; XVIII-48f. o'D : ; '■ ;■ ■■ypyf' ■ y'.NDyy ; ; : s;; 

Tanias - II ; XIV-5£; the tamasic man, XVI-6. 

Tanmatras - VII-8. by v-y. ;;>/■■■ .P 

Tantra - makes Prakriti or Shakti even superior to Purusha, III -5 ; the 
T oniric synthesis, Introduction; XVIll-49. 

Tapas, Tapasya - X.VII-10 19. See Askesis. 

Tat - indicates "the Absolute, XVII-25. 

Teacher the - reverence given to, XI IDS. 
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Theism - X-2, 5, 15. 

Time - a conceptual movement of God, X-20, 33; God as the Time-hpini , 
XI-321 - li I ft' :: ■■ ' Vplffi. If; ■ 

Traigunatitya - IV-22 ; XIV-3f; XVI -5. 

Transformation - the secret of, XVI -introduction* 

Transcendence ' « the/ transcendent aspect of: God, IX-6 ; XI -44, 46, 54, ‘ 

Truth - Introduction . 

Tyaga * distinguished from Sannyasa, XV1II-1, 51. See Renunciation. 

Universe - an infinitesimal portion of God, X-42 ; extended by God, XI -38. 

Upanishads - represent an ,.epoch= of pure spiritual searching, 1-1 ; the .great 
: Vedantic' synthesis, Introduction; speak oh two Purushas, II ; the con- 
ception of Brahman in, XVIII -50. 

Uttama - II (II). 

Vaishnavism - not the thought of the Gita, Introduction ; ' the universal 
I: Amanda,. X-18.; the seed of 'Vaishnava bhakti in 'the ;GIta|- :XI-44. 

Vai.sbya - the natural work of, XVIII-44. I 

Varna. - the confusion of the Vanias, 1-40. 

Vasudevah sarvam - VIU, 19; VII I -22 ; X1I-6. 

Vedas- - represent an epoch: of. pure , spiritual searching, 1-1; their language ■ 
-plainly symbolic, 1-14 ; Vedavada, 11-42, 43 ; Vedist and Vedantist 
ideals reconciled, III-17f ; the spirit in which we ought to approach 
them, Introduction ; the Vedic synthesis, hit ; Vedic rite as a power- 
ful symbol, IX-18f; the exoteric sense of the triple Veda, IX-20 
Sama Veda, X-22; the nature of the knowledge given by, XV-1. 

Vedanta - XI-X1 ; Gita one of the recognised .authorities - for, . II -2; Vedan- 
tic Sankhya, II ; III-l ; III (II) ; relative dualism, II (II) ; the pro- 
cess of liberation by the Buddhi, XII-3 Vedist and Vedantist ideals 
reconciled, 17£ ; V edantic view of existence supports Avatarhood, 

. XV -S; “I am Hal, IV-24 ; its description of cosmic existence, XV-1. 

Vibhutis - X-16f. 

Vishnu- VII-14; XIV-17. 

Vision of the World Spirit - XI ; the double ' intention, XI -31. 

Vital - vita| nature, XIII-7. 

■ Works -■ Yoga as the means of freedom from the bondage of works, 11-39; 

peculiar sense of the word in the language of the Vedantins, its wider 
' significance- in Yoga, 111*5; 11-42, 47; as leading man from the lower 
to the higher nature, IT-47 ; “let not the fruits of -thy works be thy 

■ ; ■motive”, II-47f ; as inferior to. Yoga of the: Intelligence, 11-48; 'as. a 

bondage of the Soul, 11-48; Yoga is skill in works, 11-50; renunciation 
' -of .works' as -a means of liberation, -111-3 ; the -Vedantic Yoga of- works,' 

. - XII-3 >■' the"' doctrine of desireless works,, II 1-7;. VI-1;, not"- necessary-" for . 
■.::i:: : :ftT' : ;|the;: -liberated'-imaxi, , 111-17 ; to be done,!, .for,. theft kkfS 

' I- HI-19, 20; the modern ideal distinguished from that of the Gita, III -20f ; 

' -the 'Gita's philosophy of works, IV-13; culmmating;in knowledge-' I V-33,1 
41 1 the v cause of ..self-perfection,. VI-3: of fhelYogin,; VI-lYl synthesis'i 
' : of works, devotion and knowledge, IX; XII-1; -attachment tdl-XXV-16; 

3 1 annunciation of, XVIII-lf; five., causes- d£,'XVIII.13' ; : the- Gita% : . philo-' 
sophy of, XVIII-48, 50. 

Yajna . the sacrificial system, 1142; different kinds of, IV-25f. Sec Sncxu 
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Yoga - the Yoga of the intelligent will, II (II) ; Gita a practical system 
of, 11-2; Yoga of the Gita, IXI-3 ; I V-l; XII-1: frees from -the bondage 
of works, 11-39; delivers from the great fear, 11-40; equality as Yoga, 
11-48 ; is skill in works, 11-50; XIi-16 ; the object of the Gita’s Yoga, 
111*20 ; speedily leads to the Brahman, Y-6; ascending the top of, 
VI-4 ; destroys all sorrow, 'VI-16 ; the state of, YI-18f ; tfes winning 
of spiritual bliss— union with the Divine, VI-23; result of falling from 
the path of, VI-37 ; the seeker of Yoga goes beyond the Vedas .and 
Upanishads, VI-44 ; all life as Yoga, VIII-28 ; IX-12; the. divine Yoga, 
IX-6 ; XI -4f. ■ 

Yoga of action - III-7; Karmayoga of the Gita, IV-16; V-l; XII-11, 16; 
the offering of all action to the Lord, V-ll; is true sannyasa or re- 
nunciation, VI-1; aim of, XII-1; as a means of knowledges; XIXI-25, 

Yoga of devotion - See Devotion and Bhaktiyoga. 

'Yoga of knowledge - the aim of, XII-1; compared with the path of the 
Gita, XXX -5f; Yoga of the Sankhyas, XIII -25. 

Yoga philosophy - difference from Sankhya, II- (II) 39 ; III-3 ; V-4 ; Yoga 
aphorisms of Patanjali, II- (II) ; desireless works, as the principle of 
Yoga, V-l; the greatest. Yoga, XVHI-61. 

Yogic practice - XII-91 

Yogin - who is, VI-1, 8; his works, VI-17; enjoys the touch, of the Brah- 
man, VI-28; the one law for the, VI-30; the supreme Yogin, VI-32, 
47 ; perfects himself through, many lives, VI-45 ; has two paths of 
departure, VIXX-23. 
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